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A B S T R A C T 
The thesis alms at examining the political ideas of 
Nizam-ul-Mulk Tusi and Abul Hasan Al-Mawardi. It has been 
argued that Islamic Political Theory provides the necessary 
super-structure and the basis for the develoixnent of subse-
quent theories, with the broad frame work. As a necessary 
corollary the theories examined in the thesis ra^ionalieing 
are seen as/the course^of history. 
CJiaPter I of the thesis is devoted to the study of 
main events of the classical period of Islamic History. The 
emphasis is to hig^-li^t those events which had a bearing 
on the political ideas of the contenporary and subsequent 
theories. In fact, most of these events led to the emergence 
of various sects in Ummah. Apart from their differences in 
matters of figh, and other intellectual debates, the theories 
contributed in the developments of various schools of thought. 
These details are studied in Chapter II, 
The Chapter III critically examines Al-Mawardi's theory 
of Kingship with necessary details about his ideas on the 
questions of succession to the office of Khalifa, his privileges, 
duties and functions. Strangely enough he has much to say on 
the questions like deposition Cazl*) of the Khalifa and 
rebellion (khuruj) agdlnst the duly constituted authority, 
something unheard-off in the earlier juristical writings. This 
aspects has been studied in particular background of the 
supremacy of Buwahaid Warlords, 
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Nlzara-ul-Mulk Tusi was the celebrated Vizir of the 
Suljuqid empire and his Sivasat-naraah was particularly aimed 
at solving the specific problems of Saljuqid administration, 
he has much to say on the question of vizarat and on the 
various other aspects of administration, while al-Mawardi has 
L 
viewed these problems bypothetically and from the j u r i s t point 
of view. A discussion on the comparative study of the main 
administrative ideas i s in the caiapter IV, while the specific 
question of vizarat i s c r i t i c a l l y examined in Chapter V. 
Inspite of the chaotic po l i t i ca l conditions, societal 
upheavals and various ideological ccxnpulsion, i t appears 
ccanmendable on the part of al-Mawardi and Nizam-ul-Mulk Tusi 
tha t they have not deviated from the basic super-structure 
of the po l i t i ca l philosophy as envisioned in the nas and athar. 
Such a frame work, however, imposed no re s t r i c t ions on the 
thinkers to speculate and responsed t o the specific needs of 
the period. This i s especially true for al-Mawardi, who had 
incorporated chapters on *azl and Khuruj.^Hehce i t would be -
qui te uncharitable to define the Medieval Muslim Pol i t i ca l 
Thought as s t a t i c and stagnant. 
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P R E F A C E 
The issue of the Caliphate has been a central thene 
in any discussion on the politico-administrative structure 
of Islam, There are a number of verses in the Holy Quran 
(nas) which make a many concepts crystal clear like the 
Sovereignty of Allah, the position of Khalifa and those who 
enjoy authority in the Uromah (Ulil *amr), the role of the 
competent authority in matters of awimir and nawahi, and the 
importance of the shura for running the affairs of the govern-
ment. The necessary details as to how these concepts were to 
be implemented were spelled out by the Prophet during his 
life time, especially while he was in Madinah (622-32), These 
acts and pronouncements of Proj^et are preserved as sunnah/ 
athar, and hadith. This way, nas and athar became the guiding 
principles for the subsequent generations but the very fact 
that there were so many question having no mention in either 
of the two sources as there was no need as such to lay down 
the principle for hypothetical situations. Moreover this 
would have resulted in circumventing the subsequent growth of 
the political processes^ and would have had left no options 
for the jurists and political thinkers to evolve a theory on 
their own and to meet out the challenges in certain situations 
or exigencies. 
At the same time it should be enphasized that the subse-
quent events during the ummayad and Abbasid periods had convinced 
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the Ummah that the period of Rashldun Caliphs (632-62) was 
the one of Khllafat *ala minhaj al-nubawah' hence all the 
measures and the events of this period acquired the status 
of the precedent for the political theorists. —— But here 
they were face with a real dilcvnma - as how to justify and 
interpreate the events leading to the first fitnah during the 
last six years of the third Caliph and the reign of fourth 
caliph. For, there were a niimber of tradition emphasising 
that "My cOTurainity will never agree upon and error", and 
Wether these traditions were applicable only in matters of 
religion or can equally be trusted in matters of the political 
wisdom of the early companions of the Prophet? 
It is the interpretation of these events that led to 
the major ideological segmentation of the ummah. The political 
theorists were in a quandary, they could not evolve a systan 
incorporating every single point of view. At the same time 
a deviation from nas and athar was neither possible for the 
thorists nor was acceptable to the Ummah. The broad frame-work 
remained unchanged and un-challenged. Every political develop-
ment has to be in tune with the super-structure; even the 
political adventurists could not do away with this umbrella even 
theoritically, 
Ali bin Muhaifflnad bin Habib Abul Hasan al-Mawardi (974-
1058 A.D.) and Khwaja Abu Ali Hasan bin Ali Ishaq better known 
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as Nizam-ul-Mulk Tusi were undoubtedly the greatest political 
thinkers of the East during the classical period of Muslim 
civilization. They had expounded theijr theories of state and 
kingship at a tirae of political turmoil and confusicwi. Since 
they were practical statesmen endowed with varied administra-
tive experience, they had attempted to solve the specific 
problems faced by their respective royal patrons. They claim 
to have laid the foundations of their theories on the principles 
set out in Quran, Hadith, and they seem to have drawn upon the 
best of the then accessible httraan wisdcxn. 
The main thrust of Al-Mawardi's concern was to deliver 
the person of the Abbasid Caliph from the clutches of his all 
powerful Buwahid ministers and to restore the authority of the 
Caliph, spiritual as well as secular, which had been usurped 
by these warlords in course of time. On the other hand, Tusi 
wrote his treatise to guide Sultan Malik Shah Saljuq, his 
patron, in solving the specific problans of the Saljuqid adminis-
tration. Although these compilations were aimed at a particular 
goal still they continued to be fascinating for the later 
generations. It is necessary to look into the entire history 
of Muslim world during the Umraayad and Abbasid period to have 
a clear picture of the stresses and strains under which these 
thinkers worked. It will also help to assess the distinguished 
place occupied by these scholars. 
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The thesis alms at examining these aspects. The 
anphasis to study the evolution and developments of the 
political theories in the Abbasid and Saljuqid Empires, 
It has been pointed out that these developments are closely 
linked with the historical developments of the previous 
centuries. Therefore, it has been thought necessary to 
recaptulate the events having a bearing on the Muslim society 
in general and politico-juridical developraaits in particular. 
1 
POLITICAL & RELIGIOUS CONDITIONS 
Political philosophy is a reflection of the political 
culture of the age. The ongoing debates in the society about 
the shape of the governing system, the inherent contadic-
tions between the administrators and the theorists or the 
statesmen do find an echo in the treaties of that era, 
especially when the authors of such works happen to be in 
close association with both the aspects, the theoritical 
framework and the religious ethos, as well as the practical side 
of the statecraft and the administrative machinery. 
This phenomenon assvmies greater importance in relation to 
the classic muslim society. As historically speaking every 
single political event has necessiated a theological justifica-^  
tion leading to the formation of a separate group within the 
community often with opposite points of view. To save the 
Ummah from further divisions, it was necessary to avoid the 
hair spliting theology - something impossible in the then 
prevailing circximstances. 
The writings of Abul Hasan Al-Marwadi (d. 1058 AD) and 
Nizamulmulk Tusi (d. 10S8 AD) are the products of the intellec-
tual and political atmosphere of their times, but in case of 
Al-Marwadi, the ongoing debates of the muslim civilization 
since the foundation of Islamic state are also well reflected. 
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This necessiates a recapitulation of the significant events of 
the Islamic world. Although these facts are well known, often 
with the painful details, still one needs them to highlight 
the developments associated with the evolution of a political 
theory. This will help us to understand the dilema of Al-
Mawardi, when he tries to put forward a theory of state and 
government in line with the course of events in the Islamic 
history, rather than what it ought to have been in the theore-
tical framework of Islam - thus the line of demarcation between 
the work of a jurist and of a political theorist. 
The Immediate Successors of the Prophet (AD 632-661) 
In the lifetime of the Prophet and his two immediate 
successors, Abu Bakr (AD 932-34) and 'Umar (AD 634-44), the 
solidarity of the Islamic state remained intact. In the 
Caliphate of Uthman (A.D. 644-45), a difference of opinion 
arose among the Muslims. This difference was bound to appear 
sooner or later in the large empire that the Caliphate had 
become comprising a countless n\imber of heterogeneous peoples 
and cultures. In the complexity of causes, the immediate cause 
which split the Muslim brotherhood into rival sects, was 
political. The movement led by 'Abd Allah b. Saba was responsible 
3 
for the early civil and religious wars. It was due to the 
shrewd activities of this man that Islamic brotherhood came 
to be divided into three well-known sects, viz., the Sunni 
the Shia and the Khawarij. He went from place to place to spread 
misconceptions about Islam."^  He defended his contentions 
by interpreting the verses of the Quran as it suited his purpose. 
His doctrines were quite foreign to Islam. He formed secret 
societies. The first achievement of his party was the assassi-
nation of Uthman, the Caliph. At the battles of the Camel (A.D. 
657) the members of this party played a prominent part in 
3 
splitting the Muslim brotherhood. 
4 
Iban Saba's doctrines gave a theological system to Shiiam. 
He was the first (A.D. 653) to attribute divinity to 'Ali, for 
1. Saba was a native of Sana and was of Jewish origin. He came 
to Hijaz during the Caliphate of 'Uthman, and outwardly, 
embraced Islam. [Muhammad Ali, Tarikh Khilafat-i-Rashida. 
p. 104] He established branches of his society first at 
Basra and Kufa where he laid the foundation of his malicious 
propaganda. Being detected in his nefarious activities, he 
fled from place to place, leaving the members of his party 
behind. Finally he established himself in Egypt and directed 
his movement from there which had now penetrated all the 
territories and frontiers of the Caliphate. 
2. Nicholson, A Literary History of the Arabs, p. 25. 
3. Muhammad 'Ali, Khilafat-i-Rashida. pp. 104, 108-116, 121, 
134, and 139. 
4. Nicholson, L,, History of the Arabs, p. 217. 
4 
5 
Which the latter rebuked him. Ali, according to him, was a 
divinely appointed Caliph. Every prophet he preached, had an 
executor [wasi]. 'Ali was to Mohammad as Aaron was to Moses. 
The Imamate, according to him, belonged to 'Ali by right. "As 
God had appointed Mohammad as Prophet, so he had appointed Ali 
7 
as his helper in life and his successor in death. 
The movement of Ibn Saba proceeded triumphantly and succee-
ded in destroying the solidarity of Islam. 
After the assassination of Uthman^Ali (A.D. 656-661) was 
elected as Caliph. Muawiya refused to submit to his Caliphate, 
Q 
hence there started a quarrel between Ali and Muawiya. Ali 
marched on Syria to teach his rebellious governor a lesson in 
obedience but fate willed it otherwise. 
5. Browne, E.G., A Literary History of Persia, Vol. I, p. 220. 
Macdonald, D.B., Development of Muslim Theology, Jurispru-
dence and Constitutional Theory, p. 21; Sir William Muir, 
The Caliphate, its Rise, Decline and Fall, pp. 225-26. 
6. Macdonald, Development of Muslim Theology, Jurisprudence 
and Constitutional Theory, p. 9. 
7. Ibid., p. 21 
8. Dozy, Spanish Islam, p. 34. 
All's army comprised heterogeneous elements. It included 
9 
personal friends, pious Muslims, political schemers, etc. After 
the fiasco of arbitration between Ali and Murawiya, a group of 
All's followers, came to him and asked him why he had accepted 
the arbitration of men, when the right of arbitration was 
vested only in God. Ali argued with them in vain that it was 
they who had compelled him to accept the arbitration. They 
confessed their fault and acknowledged that they were in the 
wrong. They also told Ali that he too was in the wrong and 
demanded that he should confess his mistake and repent. Only 
on this condition, they said, would they follow him and fight 
with his and their own enemies. On All's refusal to confess 
his fault, some twelve thousand of his followers deserted the 
main body, for which reason they were called Khawarij (the 
12 
seceders). The people who remained with Ali were called the 
Shias i.e., the partisans (of Ali). Henceforth the Khawraij did 
not give any peace to Ali to administer the affairs of the 
empire. At last Ibn Muljim, one of the party, assassinated Ali 
13 
and thus put an end to the True Caliphate, 
9. Browne, L., History of Persia, Vol. I, p. 219, 
10. Dozy, Spanish Islam pp. 32 ff. 
11. Browne, L., History of Persia. Vol. I, pp. 221^24. 
12. Browne, L., History of Persia. Vol. I, pp. 21-22. 
13. Macdonald, Development of Muslim Theology, p. 27. 
6 
The Khawarij were a political party that gradually turned 
into a religious sect. They were fanatics in theology and wante 
to enforce their doctrines on other Muslims at the point of 
the sword. They admitted neither the claims of Ali nor of 
Muawiya and declared "there is no rule but the rule of Allah." 
They said that in Islam all were equal, and there was no sub-
mitting to the rule of man, for obedience was due to God alone. 
Hence they could not conceive of an organised state and of 
14 
responsible society and rebellion and anarchy became the 
keynote of their confounded philosophy. The Kharijite ferment 
was thus one of the potent factors that dismembered the Islamic 
Empire. 
The Umayyad period (A.D. 661 - 749) 
After the death of Ali, the Caliphate passed to Murawiya 
(A.D. 661) and Damascus became the centre of the Muslim Empire. 
Murawiya converted the Caliphate into a dynastic rule, into a 
16 
monarchy, and struck a death-blow to the Islamic State founded 
by the Prophet and successfully maintained and enhanced by the 
True Caliphs. The Umayyads, with the solitary exception of Umar 
14. Ibid., p. 24. 
16. Levy, R., Sociology of Islam, pp. 4 ff. 
16. O'Leary, D.L., Islam at the Crossroads, pp. 4-ff. 
16. O'Leary, D.L., Islam at the Crossroads, pp. 6-10. 
17 b. Abd al-Aziz (A.D. 717-720) were Arabs first and Muslims 
18 
afterwards. They cared little for Islam and only endeavoured 
19 to safeguard their own interests and those of their kinsmen. 
After the death of Muawiya (A.D. 680) a number of events 
happened which alienated the sympathies of all good Muslims. 
The tragedy of Karbala (A.D. 680) was perpetrated in the first 
year of Yazid's reign (A.D. 680-683). In the second year of 
his reign he sacked Madina where eighty companions of the 
Prophet and seven hundred huffaz of the Quran were slain. In 
20 the third year the Kaba was attacked. Again in the reign of 
Abd al-Malik (A.D. 685-705) Kaba was attacked, descrated 
21 
and burned by Haijaj b. Yusuf. These misdeeds of the Umayyads 
led to open revolt against them. The insurgents divided them-
selves into four prominent groups as follows: 
(1) The true and righteous Muslims who could not find anything 
Islamic in their rulers. To them the Umayyads were ungodly 
creatures who indulged in all imaginable vices. The hostile 
feelings of this group were openly expressed in the 
17. Dozy, Spanish Islam, p. 119. 
18. Nicholson, L., History of the Arabs, p. xxiii. 
19. Ibid., p. xxviii and p. 204 f. 
20 Browne, L., History of Persia, Vol. I, p. 226; Nicholson, 
L.* History of the Arabs, pp. 197-198 
21. Ibid., p. 201 f. 
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rebellion of 'abad Allah b. Zubair (A.D. 683-692) who 
held the holy cities for full nine years. 
22 
(2) The Khwarij who militarily did more harm to Umayyads 
than anything else, 
(3) The Mawali, i.e., the subject races who were Muslims but 
not Arabs. They opposed the Umayyads because they were not 
treated as equals as enjoined by Islam. Converts to Islam 
were compelled to pay the jizya, although according to 
Islam they ought to have been exempted. Only in the reign 
of 'Umar II (Umar b. 'Abad al-Azia) did the subject races 
23 
experience some relief. They made common cause with the 
Shias. 
22.Margoliouth, D.S., Early Development of Muftammadanism, p. 
58, Nicholson., L., History of the Arabs, p. 211 f; the 
accounts of the Kharijite writers and names of their books 
are given in the Fihrist, 5th Discourse, Section IV. 
23. Dozy, Spanish Islam, p. 119. A Governor of Egypt wrote to 
him, "If things continue in Egypt as at present, the 
Christians will without exception, embrace Islam and the 
State will lose all its revenue". "I should regard it as 
a great blessing", replied 'Umar, "If all the Christians 
were converted, for God sent His Prophet to act as an 
apostle and not as a tax-collector?^ (Browne, L., History 
of Persia, Vol. I, p. 234.) 
24. Nicholson L, History of the Arabs, p. xxviii. 
25 (4) The Shias believed in the Divine Right of the Prophet's 
family to wield supreme authority in Islam, both temporal 
and spiritual. They were vehemently opposed to the 
Umayyads. These people upheld the claims of Ali, the 
cousin and son-in-law of the Prophet, and were conse-
quently called the "Legitimists". Their principal doctrine 
was that there is always a divinely appointed Imam who is 
infallible. It is the duty of every believer to find such 
2fi 
an Imam. The truth can be found only through him. He 
alone can interpret the Law. Before the tragic battle of 
27 Karbala, they had no enthusiasm. That lamentable tragedy 
galvanised the party into life and action. 
The Persians also joined hands with them. The Umayyads 
were very imperious and arrogant and treated the aliens with 
contempt. The Persians had a glorious past. They claimed to have 
a superior civilization and on this account demanded complete 
equality with the Arabs. They condemned the first three Caliphs, 
especially 'Umar, because during his regime the Persian Empire 
28 had been overrun and annexed by the Muslims. 
25. Dozy, Islam, p. 87. 
26. Macdonald, Development of Muslim Theology, p. 29. 
27. Nicholson, L., History of Arabs, p. 228. 
28. Browne, L., History of Persia, Vol. I, p. 130. 
29 To avenge the tragedy of Karbala (A.D. 680), Mukhtar 
led the rebellion (A.D. 083-687) against the Umayyads. In the 
first century of Islam he was the only man who claimed to 
30 possess miraculous power and declkred himself to be infallible. 
The ti'agedy of Karbala was avenged, by him in A.D. 686 by putting 
31 to death thousands of people who owerf fealty to the Umayyads. 
Henceforward the Persians took up the cause of the Prophet's 
family. Mukhtar was the first to take up the cause of the 
Persians and give them a higher status than he gave to the 
32 Arabs. His followers sere mostly Persians. The party believed 
in a line of divinely appointed Imams, the first three being 
33 Ali, Hasan and Husain. After Husain, his step-brother 
Mohammad Ibn al-Hanafiyya was accepted as the Imam, and the 
rebellion of Mukhtar was fomented and enacted in his name. It is 
interesting to note that no distinction was made at this time 
between the descendants of Ali by Fatima, the daughter of the 
Prophet, and those by his other wives. After the death of 
29. Nicholson, L., History of the Arabs, p. 218. 
30. Margoliouth, E., Development of Mohammadanism, pp. 17-18, 
31. Ibid, pp. 10 ff. 
32. Nicholson. L., History of the Arabs, pp. 219-220. 
33. Macdonald, Development of Muslim Theology, p. 30. 
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Mohammad Ibn al-Hanafiyya this distinction made its 
appearance, consequently the rebelling elements broke up into 
34 different factions and groups. One group regarded Abu Hashim, 
the son of Mohammad Ibn al-Hanafiyya, as the divinely appointed 
Imam, while the other elevated to this office Ali, son of Husain 
known as Zain al Abidin (A.D. 718). The first group was 
called Hashimiyya and the other Imamiyyiya. 
The Persians were not accustomed to a democratic form of 
35 government. They looked upon their kings as divine beings. 
Nobody could rule in Persia without claiming divinity for 
himself. The doctrine of the Divine Right of kingship had 
struck deeper roots in Persia than anywhere else. The 
Persians found in Ali, the son of Husain by Shahr Banu (the 
daughter of Yazdigird III, the last of the Sasanian kings), a 
legitimate person for the Imamate, one who combined the spiritual 
headship of Islam derived from the Prophet with the temporal 
37 power inherited from the kings of Persia. 
34. Nicholson, L. History of the Arabs, p. 218. 
35. Browne, L., History of Persia, Vol. I, p. 128 
36. Browne, L., History of Persia, Vol. I, P. 129; Nicholson 
L., History of Arabs, pp. 213-214. 
37. Browne, L., History of Persia. Vol. I, p. 130. 
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Towards the close of the first century A.H., the people 
expected the appearance of the Mahdi who could deliver them 
from the tyrannies of the Umayyads. They started a triangular 
struggle lagainst established authority. The faction known as 
Hashimiyya was very strong, Abu Hashim was the first to orga-
nise regular propaganda and claim for himself esoteric know-
ledge. While on his deathbed in A.D. 716, he bequeathed his 
I 
rights to Mohammad B. Ali b. Abd Allah b. Abbas, the uncle of 
the Prophet. Henceforth, all the notaries and propagandists of 
the Hashimiie cause became the spokesmen of the Abbasids. The 
abbasids and the Hashimmites started the work in right earnest. 
The Imamiyya were not in favour of the Abbasids, but their 
support was secured by appealing to them in the name of Hashim, 
the common ancestor of the Abbasids and the Alids. Mohammad b. 
Ali, the Abbasid (d. A.D. 734), nominated his three sons to 
succeed him one after another. The first nominee, Ibrahim, was 
put to death by the Umayyads. The other two sons Abu'l 
Abbas Abd Allah known as as-Saffah, and abu Ja'far Mansur, 
became the first and the second Caliphs respectively of the 
38 Abbasids. An open rebellion, headed by Abu Muslim of Khorasan 
a man of rare genius, broke out in favour of Abu'l Abbas in A.D. 
38. Ibid.. pp. 226, 240 and 247. 
13 
7 47. It spread like wild fire all over the Muslim Empire. In 
A.D. 749 Abu'l Abbas was proclaimed Caliph. When the Abbasids 
came into power, they put to death every member of the Umayyad 
family. Abu Muslim, according to his own estimate, caused the 
death of 1,000,000 Muslims besides those killed in battles. 
Others limit the number to 600,000 killed. The Abbasids put to 
death not only all the members of the Umayyad family but also 
all their supporters. They disillusioned the Shias by killing 
them wholesale. Even Abu Muslim who was solely responsible for 
the establishment of the Abbasid Empire was put to death in 
A.D. 755. Thus ended the Umayyad rule and with it the period of 
Arab imperialism. Thereafter Persian culture and civilization 
39 
asserted itself dominantly and triumphantly in the Muslim 
world. 
But while these political struggles were proceeding apace 
in the body politic of Islam, ground was being prepared for 
philosophical and religious sects. In fact, the beginnings of 
religious and philosophical sciences had already been made 
during the early years of the Umayyad period. Though Damascus, 
as the seat of the Caliphate, had attained great eminence in 
splendour and glory, Madina, Kufa and Basra surpassed all the 
other cities of the Empire in literary and scientific progress. 
39. Ibid., p. 247. 
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From far and near people flocked thither to attend the lectures 
of the savants, Arabs, Persians, Magians, Jews, Christians, 
etc., and met here shoulder to shoulder. All the Muslim sciences 
40 took their birth here. Basra in particular was renowned as a 
seat of learning and as a centre of commerce. 
At the end of the first century A.H. there lived at 
41 Basra an Imam, Hasan of Basara." He was a man of remarkable 
intellect and personality, and influenced almost all the move-
42 
ments of his age, such as Sufism, jurisprudence, theology, 
rationalism, etc. Wasil b. Ata, the founder of I'tzal was his 
43 pupil. His influence on succeeding generations was immense and 
many-sided. 
40 Muhammad Zarif, Islam and Aqliyat. pp. 24-25. 
41. His mother brought him to Umar, who seeing him beautiful 
named him Hasan, the handsome. His mother was the maid 
of Umm Salma, the wife of the Prophet. Hasan was handsome 
pious and a great orator, and it is said that when Hasan 
was a child, Umm Salma fed him at her breast and it was 
due to this fact that he surpassed in everything. When 
Ali came to Basra, Hasan was of nineteen years. Ali 
forbade everyone to preach in the mosque, except Hasan. 
(Mohd. Zarif, Islam and Aqliyat. pp. 25-26). 
42. Ilicholson, L., History of the Arabs, p. 223. 
43. Ibid., pp. 222-223. 
1^  
THE ABBASID PERIOD (A.D. 750 - 1258) 
This period falls into several divisions, each represen-
ting a clear-cut phase of the Islamic civilization. 
1. The Abbasids from their accession to the death of 
Wathiq (A.D, 750-847). 
During this period the Muslim Empire attained its greates 
expansion and extended from the Atlantic to the Indus, and from 
44 the Caspian to the Cataracts of the Nile. A number of claimants 
mostly in the name of Ali, asserted their rights for the 
45 leadership of the Muslim world, with the result that soon 
the whole of the Muslim Empire became a battle-field. The 
process of disintegration set in and province after province 
46 
was lost by the central Caliphate. The Umayyad dynasty had 
ruled over the entire Empire of Islam. But in the time of the 
Abbasids independent and semi independent states appeared in 
47 Spain, Persia, North Africa, etc. 
44 Lane Poole, Mohammadan Dynasties p. 6. 
45 Margoliouth, E., Development of Mohammadanism, p. 51 
46. Arnold, T.W., The Caliphate, p. 51. 
47 Abd ar-Rahman, the only survivor of the Ummayyad dynasty 
founded in AD 755 an independent Kingdom at Cardova (Dozy 
Spanish Islam, pp. 159-211; Lane-Poole, Mohammadan Dynasty 
pp. 6, 20). Abd ar-Rahman, III (A.D. 912-961) of his 
dynasty declared himself a rival Caliph in Spain (Dozy, 
Spanish Islam, p. 423). But actual decline set in from the 
time when North Africa became independent. In A.D. 785 
Idris,, a great grandson of Ali, founded an independent Alid 
dynasty in Morocco (Cf. Macdonald, Development of Muslim 
Theology, p. 6). A little later, the Aghlabid dynasty (AD 
800-909) was established at Qayrawan by a governor of Harun 
ar-Rashid (Lane-Poole, Mohammadan Dynasties, p. 36). Tahir, 
the governor of Khurasan, was granted in AD 820 a semi-
independent state by Ma'mun as a reward for the services he 
rendered to him to become Caliph (..Lane-Poole, opt, cit. 
pp. 7, 128). 
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The period is noted for religious toleration, free thought 
48 
scientific researches, philosophical and cosmopolitan spirit 
49 
and the Persian ascendancy. The capital of the Empire was 
50 
moved from Damascus to Baghdad which rapidly became the seat 
of learning and science. The first Caliphs were liberal and 
patronised learning. A critical investigation into every branch 
of knowledge was made. An academy of science was founded by 
Mansur (A.D. 754-775). Important translations from different 
languages into Arabic were quickly made. Free discussions 
between the followers of different religions were encouraged. 
The names of Harun al-Rashid (A.D. 786-809) and Ma'mun (A.D. 
813-833) are sufficient to recall the splendour and glory of 
the period. Harun's love for justice and thirst for knowledge 
51 
made Baghdad the centre of culture. People from different 
countries of the world came to his court in order to receive 
appropriate recognition of such talents as they could display. 
Ma'mun had a zeal for the cultivation of free thought and for 
the spread of learning and science. It is mainly through his 
efforts that Greek science and philosophy were preserved and the 
West once again became aware of them. Under his patronage the 
Mu'tazilite speculation reached its climax. 
48. William Muir, The Caliphate, p. 432. 
49. Browne, L., History of Persia, Vol. I, pp. 210-252. 
50. Lane-Poole, Mohammadan Dynasties, p. 3. 
51. Nicholson, L., Historyof the Arabs, p. 261. 
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The four great legists, viz., Abu Hanlfa (d. A.D. 767), 
Malik b. Anas (d. A.D. 795), Shafl'l (d. A.D. 820) and Ahmad 
b. Hanbal (d. A.D. 855) flourished in this period. The entire 
body of Islamic law was systematised and codified by them. 
Again this was the period of Persian Supremacy. The 
52 Persians elevated Abbasids to the Caliphate, and as a reward 
the Arabs were replaced by the Persians in the high offices of 
the State. The court became predominantly Persian and the 
53 Arabs were often publicly disgraced. Persian ideas, manners 
and customs were revived, and with their revival was ushered 
54 
an era of moral licentiousness. The rigid morality of the 
Arabs was replaced by polished and sophisticated manners even 
at the cost of truth. The caliphs looked for models to the 
Sasanian kings rather than to the Prophet and his immediate 
followers. The Abbasids safe-guarded the Persian civilization 
just as the Umayyads had upheld the claims of the Arab culture. 
The Hawaii movement which was started to establish 
equality in the ranks of Islam took a serious turn. All the non 
Arab nations united in the struggle to prove that the Syrians, 
52. Ibid., p. 254. 
53. & 54 Browne, Ly^ History of Persia,' Vol. I, pp. 251-253. 
Nicholson, L.^ History of the Arabs, 256, 
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the Egyptians, the Persians, etc., were superior to the Arabs, 
and the Persians were in the vanguard of this movement (the 
Shuubiyya). They wrote numerous books to show that the Persians 
55 
were superior to the Arabs in all respects. In establishing 
the claims of the Persians, the Barmecides (A.D. 752-804) who 
professed to be Persian Shia but were Magian at heart, played a 
56 prominent part. Shiism appealed to the Persians who further 
developed the Shiite doctrines of the Imamate and evolved most 
of the transcendental theories about it. The two main sects of 
the Shias viz., the sect of the Seven and the sect of the 
Twelve appeared during this period. The sixth Imam Jafar al-
Sadiq (d. A.D. 765) disinherited his eldest son Ismail for 
he was found drunk, and nominated his younger son Musa al-Kazim 
as his successor. The followers of Musa and his five successors 
(the last of whom is said to have disappeared strangely in A.D. 
57 873) were called the Twelvists (Ithna ashariyya). But those 
who followed Mohammad, the son of Ismail as the seventh Imam 
were called Ismailians or the Sevenites (Sabiyya). The main 
58 
doctrine of this sect was Tawil, i.e., an allegorical inter-
pretation of the Quaran; and consequently, they were also known 
59 
as Batinites, i.e. the adherents of the hidden meaning of the 
55 Browne, L., History of Persia, Vol. I, pp. 265-270. 
56 Ibid., pp. 257-258. 
57 Ibid., p. 296. 
58 Ibid., p. Vol. II., 196. 
59. Ibid., Vol. I., p. 393. 
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Quran. They claimed Ismail's drunkenness to be a proof of his 
greater spirituality, and in order to defend him they invented 
the doctrine of the allegorical interpretation. He did not, 
they said, follow the outer husk of the law (zahir), but believed 
in its kernel, in its hidden or inner meaning (batin). This 
sect, in short, tried to discover a hidden meaning beneath the 
literal law of Islam. It is this sect which henceforth stood 
for the heretical doctrines of hulul (incarnation), tanasukh 
(metempsychosis), rajat (return), etc. 
In this period many heresiarchs and false prophets appeared 
62 
after the fashion of Abu Muslim Khurasani. Bih Afridh, the 
false prophet, Sinbadh the Magian (A.D. 756), Ibn al-Muqaffa 
(d. A.D. 757), al-Muqanna, the veiled prophet of Khurasan (d. 
A.D. 786) Babak (d. A.D. 838), etc., introduced into Islam many 
Magian, Mazdakite and other heretical doctrines such as sun-
worship, return, incarnation, reincarnation, metempsychosis -
doctrines which were opposed to the spirit of Islam and the 
Islamic tradition. 
50 Macdonald, Development of Muslim Theology, p. 42. 
61 Ibid.. p. 30. 
62 Browne, L., History of Persia. Vol. I, pp. 308-336; 
Ibn an-Nadim, Fihrist, p. 344; Al-Biruni, Chronology of 
Ancient Nations, tr. Sachau, pp. 19^194. 
20 
With the spread of the knowledge of Greek philosophy and 
sciences, the votaries of Greek culture appeared. The philoso-
pher al-Kindi and his followers who founded a school of Greek 
philosophy in the heart of Islam began to exalt Hellenism over 
Arabicism. They placed the philosophy of Plato and Aristotle on 
equal footing with that of the Quran. Again it is this period 
which is responsible for the orthodox reaction which followed, 
the Mutazilite thinkers persecuted their opponents. Mamun 
enforced the Mutazilite doctrines at the point of the sword. 
His persecution of non-Mutazilites offered great incentive to 
the orthodox party for vehement opposition. When the Mutazilite 
school feel, the theologians turned to combat the heretical theo-
ries of Greek philosophy. 
The legacy of this period to the later generations, then, 
is the cultivation of Greek philosophy and sciences, the 
adoption of the Persian ways of life, the colouring of the 
Islamic faith and tradition with the Mazdakite and Magian 
doctrines, the growth of the Ismailian doctrine of allegorical 
interpretation etc., which never allowed Islam to develop 
independently. The real Islamic spirit was smothered by the 
Persian and the Greek cultures. 
63. Macdonald, Development of Muslim Theology, pp. 154-157. 
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THE ABBASIDS FROM THE DEATH OF WATHIQ TO THE RISE OF THE 
BUWAYHIDS IN PERSIA (A.D. 847-932). 
This was the period of Turkish tutelage. The Turkish 
influence began in the reign of Mustasim (A.D. 833-842). The 
Turks became the holders of high offices in the state. From our 
point of view this period began with the accession of Mutawakkil 
(A.D. 874-861) when orthodox reaction set in and the Mutazili-
tes were persecuted and excluded from court favours. In course 
64 
of time the Caliphs became mere puppets in the hands of the 
Turkish guards, who could depose any Caliph who incurred their 
65 
displeasure. The central Caliphate disintegrated and many inde-
pendent and semi-independent states cropped up to rule simulta-
neously. The most important of these were the Samanids in Bukhara 
eta. 
and the Fatimids in North Africa. The great scientist-philosopher 
64 Nicholson, L, History of Arabs, xxii; Macdonald, Development 
of Muslim Theology, p. 51; Lane-Poole, Mohammadan Dynasties, 
p. 7. 
65 Nicholson, L., Hjstory of the Arabs, p. 264. 
66. The Umayyad dynasty of Spain continued to spread the light 
of Science and knowledge in Europe unhampered by the Greek 
culture and the Persian heresies (Cf. Dozy, Spanish Islam 
pp. 445-446, 454-456).In Persia, there were the Tahirids 
(A.D. 820-872), the Saffarids (A.D. 868-903) (Lane-Poole 
Mohammadan Dynasties, pp. 129-872), the Samanids (A.D. 
874-999), etc. All these states stood for Persian nation-
alism The most powerful amongst them was the Samadlds in 
Transoxiana with their seat at Bukhara. It was founded by 
the descendants of Saman (Al-Biruni, The Chronology of 
Ancient Nations, p. 48; Lane-Poole, Mohammadan Dynasties, 
p. 131), a Persian noble of Balkh who renounced Zoroastri-
anism and embraced Islam (Lane-Poole, op. cit., p. 131) 
The literary and scientific achievements of this dynasty 
are well known (Ibid., p. 131). 
al-Farabi, al-Biruni, and Ibn Sina were trained in the atmos-
phere created by the patronage of the Samanids. When heretical 
speculations were suppreseed in Baghdad by Mutawakkil and his 
successors, Greek philosophy and Persian heresies found a 
congenial environment under the Samanids in Bukhara. 
The Fatimid dynasty owed its existence to Persian machina-
67 tions. The propaganda of the Ismailian sect resulted in the 
establishment of this dynasty. At this time there were two 
BR 
classes among the Persians, the Shias and the unbelivers. Both 
were ever ready to help the cause of the Persians against the 
Arabs. The Ismailians had no enthusiasm till a convert, Abd 
Allah b. Maymun al-Qaddah, the oculist (d. A.D. 875) joined the 
sect. He was the second founder and organiser of this sect. 
67 Said b. Ahmad Abd Allah, Ibn Maymun al-Qaddah known as 
Ubayd Allah al-Mahdi, (A.D. 934) claiming descent from Ali 
and Fatima through Muhammad b. Ismail rallied people 
round him (Macdonald, Development of Muslim Theology, p. 
44-45; Dozy, Spanish Islam, p. 407; Lane Poole, Mohammadan 
Dynasties; p. 70). In A.D.909 he founded the Fatimid 
Caliphate in North Africa. In A.D. 969 Egypt was annexed to 
it, and the capital transferred from Mahdiyya to Cairo 
(Lane-Poole, op. cit., p. 70). This dynasty reigned in 
North Africa, Egypt, Palestine, etc., from the 10th to 
the 12th century. The Fatimids were a source of fear and 
anxiety to the Abbasid Caliphs of Baghdad, the Umayyads 
of Spain and the Christian monarchs of Europe they 
destroyed the Aghlabids in North Africa. The holy cities 
of Mecca and Madina remained in their hands for sometime. 
The name of Fatimid Caliph was mentioned in the Khutba even 
in Baghdad. 
68 Macdonald, Development of Muslim Theology, p. 40. 
69 Browne, L., History of Persia, Vol. I., pp. 349-396; Ibn al-
Nadim, Fihrist, p. 187; Nicholson. L., History of the Arabs 
p. 272; Macdonald, Development of Muslim Theology, p. 40. 
70 Dozy, Spanish Islam, pp. 403-404. 
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He had no religious scruples and would do anything to injure 
the interests of Islam. He devised a scheme to found an empire 
71 for his descendants and to overthrow Islam and the Arabs. He 
incorporated all sorts of heterogeneous elements into his system 
and organised a mission to propagate his doctrines. To the 
Persian his movement was an anti-Arab movement, to the philoso-
pher a licence for free thinking, to the Christian a Christian 
72 propaganda, and so on. His missionaries would first create 
doubts in the minds of their listeners and excite the curiosity 
of the innocent Muslims to know the mysteries of the religious 
73 truth. Then, an oath of secrecy and obedience was administered 
and the member was misled slowly and steadily through various 
74 grades. At the fourth stage, the member was led to renounce 
Islam. At the fifth stage, he was led to believe that Muhammad 
75 b. Ismail was the last and the greatest prophet. In the upper 
grades, prophets, religions and morals were set aside and 
replaced by a certain philosophy. 
71 Nicholson. L., History of the Arabs, pp. 271 f; Browne 
L., History of Persia, Vol. I. p. 395; Dozy, Spanish 
Islam, pp. 403 ff. 
72 Browne, L., History of Persia, Vol. I, p. 395; Macdonald 
Development of Muslim Theology, pp. 40-41. 
73 Macdonald, Development of Muslim Theology, p. 41. 
74 Browne, L., History of Persia. Vol. I, pp. 406-415. Cf. 
Nicholson. L., History of the Arabs pp. 272-274. 
75 Macdoland, Development of Muslim Theology, p. 43. 
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A sect of the Ismailians, known as the Carmathian 
(Qaramita) appeared in Southern Mesopotamia, Arabia, etc. Its 
founder was Hamdan b. Ash'ath, nick-named Qarmat because of his 
76 
short body and legs. He was a disciple of Abd Allah b. 
Majmium. For about one hundred years (A.D. 890-1000) this sect 
spread terror through the Abbasid Caliphate. They frequently 
plundered pilgrims and slaughtered them wholesale. In A.D. 930 
they, to the horror of the Muslim world, carried away the 
Black stone from Kauba and kept it with them for over twenty 
years. 
The main feature of this period is that Islam became 
77 
stagnant. The Mutazilites be|;an to suffer in prestige and 
orthodox theology from now onward held the field. The causes 
responsible for the stagnancy of the Muslims were, firstly the 
attempts of Ma'mun and the Mutazilites to enforce their own 
ideas and beliefs on others, and secondly, the reactionary 
influence of the Turks. Ahmad b. Hambal (d. A.D. 855), who 
courageously faced the inquisition instituted by Ma'mun refusing 
to accept his dictates concerning faith and its doctrine, 
emerged as the hero of both the orthodox theologians and the 
masses. Abul Hasan al-Ashari (d. A.D. 935), the founder of the 
76. Browne, L., History^of Persia, Vol. I, pp. 396-7; 401-
405. 
77. O'leary, Arabic Thought and its place in History, p. 22, 
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scholastic theology appeared in this period. He dealt a fatal 
blow to the Mu'tazilites and the philosophers. Al-Ashari's 
school of thought reached its climax in the person of al-
Ghazzali in later times. 
The Muslim Empire was divided into various states which 
owed only nominal allegiance to the Caliph. Baghdad was still 
the centre of Muslim culture and learning. Arabic was the mediiim 
of all literary and scientific pursuits in the whole Muslim 
world. This period was noted, besides being remarkable for other 
literary and scientific activities, for the codification of 
the Hadith by the great traditionists, Bukhari (d. A.D. 870), 
Muslim (d. A.D. 875), Tirmidhi (d. A.D. 892), Nasa'i (d. A.D. 
78 
914), etc. 
Further, two anti-Islamic tendencies, viz., national 
sentiment and pantheistic Sufism appeared in this period. The 
78 Some of the great Muslim Historians like Ibn Qutayba 
(A.D. 889), Baladhuri (A.D. 892), Dinawari (A.D. 895) 
Tabari (A.D. 932) etc., and physicians and scientists 
like Abu Bakr ar-Razi (A.D. 932), lived in this period 
(Cf. Nicholson, L., History of the Arabs, p. 226). Razi 
worked under the patronage of the Samanids and dedicated 
his great book on medicine to Abu Salih of this dynasty 
(A.D. 932). He lived during the period generally regarded 
as unprogressive in Islamic History. 
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spirit of fraternity suffered a setback. Greek and Persian 
heresies now took a new turn and appeared under the garb of 
Sufism. Bayazid Bistami (A.D, 874), of Baghdad and his pupil, 
Husain b. Mansur al-Hallaj (d. A.D. 921), who were Persians, 
introduced pantheistic elements into Sufism. Their doctrines of 
reincarnation, transcendental unity of God etc. paved the way 
for certain un-Islamic systems of pantheistic Sufism which 
arose in subsequent times. 
THE ABBASIDS FROM THE RISE OF THE BUWAYHIDS TO THE RISE OF THE 
SELJUQS (A.D. 932-1055) 
By the end of the 10th century A.D., the authority of the 
Caliphs had shrunk so much that it hardly extended beyond the 
80 precincts of Baghdad. The most powerful, independent and semi 
independent states which had divided the Muslim Empire between 
themselves were the Buwayhids (A.D. 932-1055)-the Samanids in 
Khurasan (A.D. 874-969) Hamdanids in Syria (A.D. 924-1003), the 
Umayyads in Spain (A.D. 756-1030), the Fatimids in Egypt (A.D. 
79. For example, the doctrines of the Ibn Al-Arabi and 
Suhrawardi Maqtul. 
80. Arnold, The Caliphate, p. 57. 
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81 969-1171) and the Ghaznawids (A.D. 962-1187) in Afghanistan. 
The Caliphate of Baghdad had fallen under the complete 
dominance of their Turkish guard. To escape from their tyranny 
the Buwayhids were called for assistance. Ahmad, one of the 
Buwayhid brothers, entered Baghdad in A.D. 945 and after ousting 
82 the Turns made himself supreme. Henceforth the Caliphs were 
83 puppets in the hands of the Buwayhids. The Buwayhids, were 
Shias and treated the Sunni Caliphs with little respect. 84 
81 The power of the Samanid dynasty (A.D. 874-999) was 
weakened by the Buwayhids, and finally destroyed in A.D. 
999 by Mahmud of Ghazni. The Hamadanids (Lane-Poole, op. 
cit., pp. 111-112), who were Shi'ites were vassals of the 
Fatimids. After the death of Saifuddaulah Egypt was 
conquered by the Fatimids and the Hamadanids paid homage 
to them (Cf. Levy, Sociology of Islam, pp. 140 ff). 
Saifuddaulah (A.D. 944-967) was a great patron of learning. 
Under his patronage a galaxy of literaEy men, like 
Earabi, Mutanabbi and Aba Firas assembled at Aleppo. Abd 
ar-Rahman III (A.D. 912-961) the Umayy who had raised 
Spain to a more exalted position than it had ever enjoyed 
before, declared that the Caliph in Baghdad were not 
competent to hold the title (Arnold, The Caliphate, p. 58) 
Nicholson, op. cit., pp. 256; Browne, op. cit., Vol. I, 
p. 265). His successors kept the torch of learning bright 
till the end of the dynasty in A.D. 1030. It was here in 
Spain, under the Umayyads that the Islamic thought and 
culture developed independently of Persian heresies and 
Greek Philosophy. 
Abu Shuja Buwayh (Arnold, op. cit.. p. 139) a chieftain of 
Daylam, served under the Samanids. His sons became very 
powerful and supreme in Iraq. Faras, Kerman, etc. 
82 Lane-Poole, Mohammadan Dynasties, p. 139. 
83 Ibid., p. 104. Macdonald, Development of Muslim Theology, p.51 
84 Arnold, The Caliphate, pp. 62 ff; Lane-Poole, Mohammadan 
Dynasties, pp. 140-149. 
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After the rise of the Buwayhids the Abbasid Caliphate assumed a 
new character. Henceforth the Caliphate became subordinate to any 
independent dynasty that could assert its power by using the 
Caliph's prestige. The intellectual freedom and heresies which 
85 
were stopped under the Turks were revived again. 
The Fatimids grew formidable in this period. They under-
mined the authority of the Abbasids. They established a great 
university at Cairo, where all sorts of heresies were taught. 
The Ismailian propagandists who were the backbone of this 
dynasty disserminated anti-Islamic doctrines all over the Muslim 
Empire and thousands of Muslims turned heretical and sceptic. 
The Ghaznawids (A.D. 962-1186) were Turks and orthodox 
Sunnis. Mahmud (d. A.D. 1031) suppressed all free thought and 
86 burnt all the Ismailian and philosophical books. He encouraged 
87 in his dominions the Sunni faith instead of Shiism. The 
Caliph Qadir gave him the title of Yamin ad-Dawla and Amin al-
88 Milla. Mahmud freed Persia from the influence of Baghdad by 
the encouragement he gave to Persian literature. He replaced 
85. Nicholson, L., History of the Arabs, p. 267; Browne, L., 
History of Persia, Vol. I, p. 364. 
86 Nicholson, L., History of the Arabs, p. 268. 
87 Browne, L., History of Persia, Vol. I, p. 204. 
88 Ibid., pp. 94, 105. 
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Arabic by Persian as the state language. He encouraged arts and 
literature in many ways, established an academy of literature 
and founded a university at Ghazni. He made a permanent provi-
sion for the adequate payment of teachers and .scholars out of 
89 the royal treasury. He was devoted to his religion and looked 
upon the Caliph as the Commander of the faithful. In spite, 
however, of the disgrace to which the Caliphs of Baghdad had 
been reduced the Muslim world still looked upon the Caliphate 
with reverence with the exception of the Umayyads of Spain and 
the Fatiminds, every one who could carve an independent state 
for himself, would have his authority to rule over the Muslims, 
recognised by the Caliphs of Baghdad. 
At this time there appeared the tendency to compile epito-
mes and encyclopedias. Ibn Sina one of the greatest Muslim 
philosophers and physicians summed up the results of Greek 
philosophy and medicine; Ibn Miskawaih sxommarised the results of 
Ethics (A.D. 1029). In the treaties of Ikhwan as-Safa, the 
Mafaith al Ulvun of Al-Katib, etc., the learning of all the ages, 
90 both Islamic and non-Islamic, is epitomised. In the long run 
the tendency proved injurious to the development of original 
thought. This tendency also appeared amongst the Sufi writers, 
89. Ibid., pp. 90-164. 
90 Ibid., pp. 378-387 
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but in a slightly different way. They endeavoured to reconcile 
the two contrary tendencies of asceticism and pantheism which 
had existed for a long time in Sufism and also to assimilate 
Sufism into Islam. The ascetics followed the formal disciplines 
prescribed by Islam, while the pantheistic writers believed 
that the disciplines were unnecessary. What was required, they 
said, was the purification of the heart. The reconcilers 
advocated that the disciplines were the necessary means to the 
purification of the heart. Al-Kalabadhi (d. A.D. 995), Abu 
Talib al-Makki (d. A.D. 996), al-Qushayri (A.D. 1073), etc., who 
were thus fore-runners of al-Ghazzali epitomised and expounded 
the principles of the moderate form of Sufism. 
91 
THE ABBASIDS AFTER THE RISE OF THE SELJUQS 
The ascendancy which the Buwayhids had gained over the 
92 
caliphs came to an end in A.D. 1055, when Tugril Beg, the 
Seljuq, after making himself master of Iraq and Persia, etc., 
entered Baghdad and freed the Caliph from the tyranny of the 
Buwayhids. The Caliph conferred on him the title of the 'King 
91 Ar-Rawandi, Rabat us-Sudur, described inJ.R.A.S. of Great 
Britain and Ireland, 1902, pp. 567-610 and 849-887 by 
Browne. 
92. Browne, L., History of Persia, Vol. II, p. 169. 
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93 
of the East and the West. He checked the power of the 
Fatimids from whom he recovered Aleppo and the holy cities of 
Mecca and Madina. He ultimately succeeded in re-uniting the 
94 
scattered fragments of the Empire of Islam once again. After 
his death (d. A D. 1063) his nephew Alp-Arslan succeeded him. 
Asia Minor, Syria, Palestine were conquered by him. Malik Shah 
his son, succeeded him in A.D. 1072, and ruled till A.D. 1092. 
Malik Shah's Empire extended from the remotest corner of Tran-
95 
soxiania to the farthest boundaries of Syria. The reign of 
Malik Shah is considered to be the most glorious known to the 
96 Muslim world. After the death of Malik Shah civil wars again 
broke out and independent Seliuq kingdoms in Syria, Rum, Kerman 
97 
etc., sprang up. However, Baghdad continued to be the centre 
of the Muslim world till the hordes of Hulagu in A.D. 1258 
sacked it and put an end to the unity and solidarity of the 
98 Muslim people. 
93. Ibid., p. 173. 
94. Ibid., p. 173 
95. Ibid., pp. 171-181. 
96. Nicholson, L., History of the Arabs, p. 276; Browne, L., 
History of Persia. Vol. II, pp. 183-84. 
97. Lane-Poole, Mohammadan Dynasties, p. 152; Browne, L., 
History of Persia, Vol. II, p. 168. 
98 Lane-Poole, Mohammadan Dynasties, p. 217. 
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The Seljuqs were Sunnis; they wielded the secular authority 
which they had duly received from the Caliph. Next to the 
orthodox Caliphate they were the greatest and the most religious 
99 Muslim Monarchs. The services which they rendered to Islam 
were very great. The era of unity and peace ushered in by the 
Seljuqs may fitly be called the golden age of Islam. Education 
became universal. The cities of Asia were adorned with mosques, 
colleges, universities, hospitals and other charitable institu-
tions. Nizam al-Mulk the talented minister brought their glory 
and splendour to Zenith. For thirty years he controlled the 
affairs of the state. A statesman and administrator of the first 
rank that he was, he also patronized learning and the arts. 
At th6 instance of Malik Shah he wrote Siyasat Nama, a magnimi 
opus on the contemporary Islamic politics. His court was a 
great centre of attraction for those who yearned for a recogni-
tion of their true merits. His name is immortalized by the 
foundation of the Nizamiya universities in Baghdad, Nayashabur, 
Isphahan and other prominent centres. Many scholars won their 
renown in these institutions. Al-Ghazzali was closely associated 
99. Journal of Royal Asiatic Society, pt. 1 (1902), p. 583 
100 Browne, L., History of Persia. Vol. II, pp. 167, 168, 
214, 185, 184. 
101 Ibid, pp. 175, 184. 
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with Nizam al-Mulk and the Nizamiya universities of Nayshabur 
and Baghdad as we shall see later. In religion and science his 
word was next to the word of God. Himself a devout Sunni, he 
was fanatical towards the heretics, particularly the Ismailians 
and Shi'ites for their doctrines which were in his opinion 
derived from Mazdak and the Magians. His assassination in A.D. 
1098 marked the decline of the glories of the Seljuqs. 
The Ismailians, also called Malahida (heretics), Batinis 
(esoterics), the Talimites, (doctrinaires), etc. who were 
founders of the Fatimid Caliphate, and who had the secular power 
at their disposal, were spreading their anti-Islamic doctrines 
102 in every part of the Muslim world. They were a great danger 
to Islam both in its religious as well as political aspects. 
They did not believe in the fundamentals of the faith. Their 
aim was to destroy the Caliphate of Baghdad in particular and 
Islam in general. All these activities were carried on in the 
103 
name of the Prophet's family. Before the establishment of the 
Nizamiya universities, the Fatimids had founded a university, 
in the fourth century A.D. to teach and expound the doctrines of 
Shi'ism, particularly those of the Ismailians. The Seljuqs took 
102 Ibid.. pp. 168, 169. 
103 Ibid., pp. 212-214. 
34 
energetic steps to curb their heretical and political activi-
ties. Al-Ghazzali wrote many books in refutation of these 
sects, one being written at the express request of the Caliph 
Mustazhir (A.D. 1095-1118) and named after him. In the 
Munqidh, al-Ghazzali has explained at length the aims and objects 
of these heretics. Nizam al-Mulk in his Siyasat Nama made 
out a strong case against the Shi'ites in general and Ismailians 
in particular. He exposed them as the greatest enemies of 
Islam. Their doctrines, he writes, were derived from Mazdak, 
and that they spared nothing to spread scepticism and mischief. 
The Ismailians attributed divinity to Ali, and his doctrine 
made the greatest appeal to the Persian mind. At this time 
there were in Persia two great Ismailian personalities. Nasir 
107 
Khusraw (d. A.D. 1074) and Hasan Sabbah (d. A.D. 1124) of 
rare genius. They were the agents of the Fatimid Empire. Both 
108 
went to Egypt to pay homage to the head of their faith. After 
returning from Egypt, SabbaH started a sect of his own, and 
109 founded the New Propaganda. He organised the notorious order 
104 Ibid., p. 168. 
105 Al-Ghazzali, Al-Munqidh min ad-Dalal, pp. 18-24. 
106 Nizam al-Mulk has devoted seven chapters, i.e. 41-47, pp. 
138-205 to the aims and doctrines of the heretics. 
107 Browne, L., History of Persia, Vol. II, pp. 200 f. 
108 Ibid., p. 204; Cf Macdonald, Development of Muslim Theology 
p. 49. 
109 Browne, L., History of Persia. Vol. II, pp. 193, 194, 195, 
196-211. 
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of the Assassins. Taking advantage of the weakness of the 
central Caliphate, Subbah took possession of Alamut in the 
Elburz range in A.D. 1090, and soon afterwards annexed the 
surrounding districts. These fortresses became propaganda 
centres. Hasan finally broke off from the Fatimid dynasty and 
organised an order of which he was the grandmaster. There were 
various grades in the membership of this order such as the 
dais or missionaries, and the fida is or devotees who would 
gladly lay down their lives in carrying out assassinations. 
112 They became the most dreaded sect in the East. 
When the Fatimids were engaged in conducting their propa-
ganda throughout the length and breadth of the Empire, it was 
113 the Murabit dynasty (A.D. 1056-1146) that ruled in Spain and 
North Africa. The fall of Umayyad dynasty of Spain in A.D. 1031 
however, was followed by civil wars which led to the growth of a 
number of small principalities. This encoraged the Christians 
and in A.D. 1085 Alfonso VI of Castile and Leon made encroachments 
114 115 
on the Muslim territories. Yasuf b. Tashifin a powerful king 
110 Ibid.. pp. 204-205. 
111 Ibid.. pp. 208-210. 
112 Ibid., pp. 207-209. 
113 Lane-Poole, Mohammadan Dynasties, pp. 41-43. 
114 Dozy, Spanish Islam, p. 690. 
115 Ibid, pp. 649 ff; Lane-Poole, Mohammadan Dynasties, p. 42. 
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of the Murabit dynasty ruling in Morocco, was entreated by the 
princes and the people to come to the aid of the Muslims in 
Spain He came in A.D. 1086 to their help and defeated the 
117 Christian forces in the battle of Zallaka (A.D. 1086) . After 
some time he was once again entreated to come to the aid of the 
Muslims against the Christians, but this time he made himself 
master of Spain. Within a decade he regained all the territories 
from the Christaians. His authority was recognised by the Caliph 
of Baghdad, Al-Ghazzali, impressed with his fame for justice and 
righteousness, set off to see him but hearing of his death 
returned from Cairo. The Murabits were overthrown by the Muwahid 
11R dynasty (A.D. 1130-1232) founded by Ibn Tumart (d. A.D. 1128) 
119 
who had been a pupil of Al-Ghazzali at Baghdad. 
While internal dissensions were thus destroying the unity of 
Islam external forces were gathering strength to destroy its 
outward form. Asia, Minor Syria and Palestine were conquered by 
the Seljuqs. In A.D. 1075, the Seljuqs increased the rate of the 
Christian pilgrim tax slightly, and this resulted in a dispute 
between the Christians and the Seljuqs. The Roman Emperor, an 
116 Lone-Poole, Mohammadan Dynasties, p. 42; Dozy, Spanish Islam 
p. 701; O'Leary, Arabic Thought, pp. 235-236. 
117 Dozy, Spanish Islam, p. 692; Lane-Poole, Mohammadan Dynasties 
p. 27. 
118 O'Leary, Arabic Thought, pp. 246 ff. 
119 Dozy, Spanish Islam, p. 725; Lane-Poole, Mohammadan Dynasties 
pp. 40-45. 
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enemy of the Seljuqs, appealed to the Pope to help the Eastern 
Christians. Peter (afterwards styled the Hermit) visited the 
leading cpuntries in Europe to induce and exhort the people to 
fight the Muslims. He brought serious charges against the Seljuqs 
and appealed to the Pope and the principal powers of Europe for 
men and money. So the first crusade began in A.D. 1096. A large 
army under Godfrey of Bouillon and others conquered Antioch and 
Jerusalem (A.D. 1098) where they put 70,000 Muslims to the sword 
besides slaughtering the Jews. When al-Ghazzali was engaged in 
writing his Ihya in Jerusalem, the city was ruled by Godfrey of 
Bouillon. The Muslims of Palestine and Syria appealed to the 
Caliph of Baghdad in vain, while the Christian powers were 
straining every nerve to regain the holy places. 
The foregoing historical perspective will show how un-
Islamic elements came to be assimilated by the Muslims as a part 
of their ideology. It is a characteristic of the Muslims, as also 
of other peoples, that they vehemently oppose new ideas and 
movements in the beginning but with the passage of time they 
acquiesce in and even accept them. The main tendencies during 
this period were the results of past events as is evident from this 
works of these intellectuals. Again another historical character-
istic of the Muslim people is that whenever they have chosen to 
stick fast to the spirit of the Qaran and walked in the foot-steps 
38 
of the Prophet, they have progressed, but whenever they have 
sought inspiration from outside, they have suffered enormously, 
the Un-Islamic elements which entered the traditions of Islam, 
greatly undermined the religious foundations of the Muslims 
Greek philosophy and science intoxicated the later Mutazilites 
and the philosophers, and the Shias and the Sufis were fascinated 
by the Persian subtleties. Thus, the seeds of disbelief and 
scepticism were sown through these agencies and in spite of the 
many efforts made to check the tide of un-Islamic tendencies, 
they continued to work on the minds of the people with great 
vigour. The Mutazilites lost their political significance but 
120 
were not wholly extinct, and were still working with a view to 
rationalize the faith. The philosophers, too, were active in 
undermining the faith. In fact, it became a fashion to pose as a 
121 philosopher in order to have an excuse for neglecting religion. 
Jurists, straditionists, Sufis, scholastic theologians, etc, all 
threw their weight against the indifferent and ungodly attitude 
of the people, but could not stem the tide of disbelief. The 
120 Al-Kundari, the great Vizier of Tughril Beg was a Mutazilite. 
He decreed a public cursing of Asharites which was later 
stopped by Nizam al-Mulk (cf. J.R.A.S., p. 573) 
121 Al-Ghazzali, Mizan al-Amal,pp, 5ff; al-Ghazzali, Al-
Munqidh min ad-Dalal, pp. 9 ff. 
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Sufis, to some extent, were successful in bringing people back 
to God. But what they preached was not in harmony with the real 
spirit of Islam. They laid undue emphasis on individual salva-
tion at the expense of collective salvation. Very able men left 
society to find God in solitude. Ali Hujwiri, the author of 
Kashf al-Mahjub, says that in Khursasn alone he met three 
hundred Sufis, each of whom was unsurpassed in knowledge, piety 
122 
and intellectual calibre. 
The orthodox group accepted the Asharite theology against 
heresy and disbelief. The Seljuqs who were orthodox Sunnis 
helped the orthodox group. Nizam al-Mulk, the grand-vizier, was 
an Asharite and under his auspices Asharite theology flourished. 
The alumni of the institutions founded by him turned out to be 
jealous dialecticians and argumentators. The Asharites defeated 
the Mutazilites and then turned to give fight to the philosophers. 
And though these Asharites presented a system of metaphysical 
theology unparallelled in religious history, their movement 
could not very well succeeded in re-invigorating the benumbed 
spirit of Islam. The different sects of Islam often came to 
loggerheads among themselves and bitter fights were fought. The 
followers of one Imam would be deadly enemies of the followers 
122 Ali Hujwiri, Kashf al-Mahjub, tr. by Nicholson, p. 174. 
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of another. No s:roup would tolerate the beliefs of other croups 
under anv circumstances. 
41 
THEOLOGICAL AND PHILOSOPHICAL^MOVEMENTS 
Islamic thought, developing fast particularly under the 
impact of Greek philosophy, manifested itself in fourmain 
directions: Mutazilism, philosophy, Scholastic Theology and 
Mysticism. Mutazilism and Philosophy claimed that reason was 
competent enough to solve all the problems concerninR God, soul, 
etc. Scholastic Theology emerged as a counter-movement; it 
chieflly relied on revealation. Mysticism developed out of the 
yearning of the human soul for the direct apprehension of the 
Divine. The different schools, however, ultimately resolved 
themselves into two, one believing in reason as the only effi-
cient, ihstrument of knowledge, and the other relying on revelation 
cominr directly viz., ifham, or throus-h the agency of prophets, 
viz., wah v. 
I. Mutazilism (rationalism) 
Though this school of thought was established twoards the end 
of the first century of the Hijra, the germs of the tendency to 
rationalize the articles of faith were present even much earlier. 
In the lifetime of the Prophet, Islam was a simple religion. All 
questions were referred to him. However, even then we find a 
tendency to rationalize. For, there were two types of men: 
1. Sir Syed Ahmad Khan, Tahdhjb al-Akhlaq, Vol. II, No. 4, 
pp. 62. 
iZ 
those who accepted the truth of everything simply on the authority 
of the Prophet and others who too accepted what i he said, yet 
2 
bestowed on it a good deal of deliberation and thinking. After 
the death of the Prophet differences arose on several points 
ainon[^ st his companions, but the Muslims were too much occupied 
with the dissemination of their faith and with conquests to 
3 
quarrel about what faith exactly meant. - Some of the companions 
were too much devoted to praying and fasting and took little 
interest in the wars and the conquest. They had plenty of time 
to deliberate on the aspects of religion and discuss them. These 
doubts and discussions are the origin of later sects. They, for 
instance, enquired whether the miraj (ascension) of the Prophet, 
was physical or spiritual. Some held that it was purely spiritual; 
4 
others believed that it was physical. Such differences failed to 
5 
cause any breach in the ranks of the faithful in the beginning. 
It was only after the battle of Siffin in A.D. 657 that a group f 
of jpeople holding certain dissentient views was first given a 
distinctive name, viz. Kharijites, Later on, other groups made 
2 Ibid., p. 63. 
3. Ibid.. p. 62. 
4. Ibid.. p. 62. 
5. Ibid.. p. 63. 
6. Ibid, p. 63; Wensinck, The Muslim Creed, pp. 36 ff. 
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the Murjiites held that no believer who had committed a sin, be 
it small or great (kabtra), would remain for ever in the Hell 
12 
except the one who was guilty of the sin of polytheism. One 
sect of the Murjiites went so far as to believe that faith alone 
13 
was sufficient to enable man to attain salvation. But the 
14 
moderate Murjiites like Abu Hanifa believed that faith and 
15 
action were necessary for salvation. The Qadarite doctrines 
arose in this way: The Umayyads who wielded the political sceptre, 
were tyrants; they oppressed and beheaded their opponents 
indiscriminately and without mercy. When they were asked why 
they did so, they said that God made them do so and that he alone 
was responsible for their deeds. This insulted the religious 
consciousness of the Muslims. The Qadarites arose and proclaimed 
that man held power (qadr) over his action, and consequently, 
the Umayyad were responsible for their cruel and unjust deeds. 
Mabad al-Juhani (d. A.D. 699) was the first to discuss openly 
17 the problem of the freedom of will. He asked the opinion of 
12 Nicholson, R.A., A Literary History of the Arabs, p. 221. 
13 Macdonald, Development of Muslim Theology, p. 126; Wensinck 
Muslim Creed, pp. 36 ff; Margoliouth, D.S., Early Development 
^f Muhammadanism, p. 191. 
14 Browne, L., History of Persia, Vol. 1, p. 280; Nicholson, L., 
History of the Arabs, p. 22. 
15 Macdonald, Development of Muslim Theology, p. 127. 
16 rbid., pp. 128-129; Mohammad Zarif. Islam aur Aqliyyat, pp. 27-28. 
17 Wensinck, Muslim Creed, p. 53. 
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7 
their appearance. These groups were the Shiites, who believed 
in the Imamate as supplementary o to the Nubuwwat; the Murjiites 
who would suspend their judgement against the sinners and wait 
g 
for the Day of Judgement; the Qadarites who held that a man 
possessed freedom of the will to have power (qadr) over his 
actions, etc. The shi'ites and Kharljites were in open revolt 
against the Umayyads. They regarded them as unbelievers because 
9 
of their misdeds. The Murijiites arose to defend the Umayyads. 
They argued that in spite of being a set of sinners the Umayyads 
were not polytheists since they believed in the Unity of God. 
Hence, none has the right, they said, to rebel against a ruler 
who is not a polytheist. As regards other sins, th<?y said, they 
should be left to God to be adjudged on the Day of Judgement. 
When the political necessity passed away, those who held this 
opinion established themselves as a theological sect. The 
Kharijites held that a believer who commits a sin, however small 
(Saghra), and dies unrepentant is doomed to Hell for ever. But 
7. Browne, E.G., A Literary History of Persia, Vol. 1, pp. 
274-280; Sir Sayed Ahmad Khan, Tahdhib al-Akhlaq. p. 61; 
Al-Ghazzali, Al-Munqidh min ad-Dalal, tr, Claud Field, pp 2-3. 
8. Macdonald, D.B., Development of Muslim Theology, Jurisprudence 
and Constitutional Theory, p. 123; Khuda Bakhsh, Isla mic Civili 
zation, pp. 63-64. 
9. Macdonald, Development of Muslim Theology, pp. 122-124; Wensinck, 
The Muslim Creed, p. 38. 
10 Von Kremer, Veschichte der herrschenden Ideen des Islam, pp 
25-26 Cf. M. Umaruddin, The Ethical Philosophy pf Alghazali 
p. 22. 
11 Wensinck, Muslim Creed, p. 37. 
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Hasan of Basra (d. A.D. 728) about it, referring to the misdeeds 
of the Umayyads which they ascribed to God. To this Hasan 
18 
replied, "The enemies of God lie." So, the first problem 
that served as the basis of i'tizal was about the freedom of the 
19 20 
will. This is why the Mutazilites are sometimes called Qadarites. 
In a short time the movement won many followers who exercised 
21 preat influence over contemporary thoupht. The term i'tizal 
itself is of accidental oriein. At this time the doctrine of the 
Khari.iites, that the oerpetrator of a heinous sin (kkbiva) was 
an 'unbeliever', held swav. Some one asked Hasan whether the 
perpetrator of a heinous sin was a 'believer' or an 'unbeliever'. 
22 Wasil b. ata (d. A.D. 748) a DUDII of Hasan, said before Hasan 
could answer, that such a person was neither a 'believer' nor an 
'unbeliever'. For he said, 'believer's is a term of praise which 
23 
cannot be applied to a sinner. Therefore, he is not a believer. 
He cannot be called an unbeliever, because he believes in the 
24 Unitv of God and sometimes does POod deeds as well. On hearinr-
18 Macdonald, Development of Muslim Theology^ p. 129; Cf. 
Ali Hujwiri, Kashf al Mahajab, ed., Nicholson, G.M.S., p. 225. 
19 Sir Sayed Ahmad Khan, Tahbhib al Akhlaq, p. 6S. 
20 Shahristani, Al-Milal wan-Nihal, Vol. I, p. 50. 
21 Wensinck, Muslim Creed, pp. 37 ff, 58 ff. 
22 Sir Sayed Ahmad Khan, Tahdhib al-Akhlaq, pp. 117-120. 
23 Macdonald, Development of Muslim Theology, p. 130; Mahammad 
Zarif, Islam aur Aqliyyat, pp. 29-30. 
24. Ibid., pp. 30-31. 
46 
25 this Hasan became angry. Wasil left Hasan's circle and went 
26 
with 'Amar b. Ubayd (d. A.D. 761), a fellow student to the 
other corner of the Mosque and began to develop his own views. 
Hasan, seeing Wasil preaching in the other corner of the mosque, 
said "ptazala anna, i.e. he has seceded from us." Hence the 
27 
name Mutazila, Wasil and Ubayd were the greatest pillars of 
28 itizal . Wasil sent his pupils to all Islamic countries to 
29 preach the doctrines of itizal. The doctrine of the Qadarites 
25 Sir Sayed Ahmad Khan, Tahdhib al-Akhlaq, p. 65, also pp. 
120-122. 
26 Macdonald, Development of Muslim Theology, p. 130, Browne, 
L., History of Persia, Vol. I, pp. 281-282; Al-Ghazzali, 
al-Munqidh min ad-Dalal, pp. 24 ff; Mohammad Zarif, Islam aur 
Aqliyyat, p. 32. 
27 Amar b. •Ubayd's personal influence helped itizal to a very 
great extent. He was called the best. He was a staunch and 
devoted follower of truth, unmindful of worldly things. He 
was a friend and classfellow of Caliph Mansur who held him 
in high esteem (Sir Sayed Ahmad Khan, Tahdhib al-Akhlaq, 
pp. 121). Because of his prestige, the Mutazilite doctrines 
were accepted by men holding eminent position in the 
state (Sir Sayed Ahmad Khan, opt. ct. p. 65). 
28 Ibid., p. 64. 
29 Ibid., p. 64 
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30 that man was free to act was accepted by Wasil's school. 
31 He added new doctrines to the school, e.g., about the creation 
of the Quran, the denial of the qualities of God as entities 
32 
separate from Him. 
Perhaps the greatest impetus this movement received when 
Mansur directed his attention to the development bf arts, sciences, 
learning, etc. At this time works of philosophy were translated 
from other languages into Arabic under the auspices of the 
state.^ This helped itizal because it stood for the rational 
34 interpretation of faith and spiritual truths. The traditionssts 
and the jurists were powerless to counteract the arguments 
advanced by philosophers and followers of other religions 
against Islam. Mutazilites came forward and met their arguments 
with arguments. On finding itizal successful in defending Islam 
against foreign attacks, all learned and prominent people turned 
35 towards it. 
30 Wasil was the founder of many new sciences and doctrines 
e.g. Ilm al-Kalam. It was he who first formulated four 
sources of fiqh, Viz., Quran, Hadith, Ijma and Qiyas (Sir 
Syed Ahmad Khan, Ibid. p. 14). 
31 Ibn Khallikan, Vol. II tr.- Do Slanc, p. 642; Shahristani, 
al^ JJilal wan-Nihal. Vol. I, pp. 53 ff. 
32 Mohammad Zarif, Islam aur Aqliyyat, p. 55. 
33 Mohammad Zarif, I^ slam_^ Air Aqliyyat, p. 55. 
35 Ibid. p. 65. 
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Mahdi, who succeeded Mansur, banned religious freedom. But 
his son Harun though not a philosopher himself yet, being under 
the influence of Barmecides who were free-thinkers, helped this 
36 37 
movement. Mamun made it a state religion. His action and 
prejudices against those who were not Mutazilites brought about 
38 
the downfall of the movement. By invoking the power and influ-
ence of the state in the matter of intellectual and religious 
life, Mamun gave cause to the conservative party to put up a 
strong opposition, which subsequently became so powerful that the 
movement could not stand it. Mamun issued a decree that all the 
Muslims must believe in the doctrine of the creation of the 
Quran. This brought forth unexpectedly vehement opposition from 
the orthodoxy. Imam Ahmad Ibn Hanbal and other pioias people 
39 
ultimately gave a death-blow to itizal. Mutawakkil had to 
recall the decree and to substitute in its place another which 
was consonant with the views of the orthodoxy. Allai (d. A.D. 
36 Ibid.. p. 39; Sir Sayed Ahmad Khan, Tahdhib al-Akhliq. p. 65. 
37 Browne, L., History of Persia, Vol. I, p. 883-886; Sir Sayed 
Ahmad Khan, Tahdhib al-Akhlaq. p. 65; Mohammad Zarif, 
Islam aur Aqliyyat, pp. 39-41. 
38 Ibid., 67 ff. 
39 Ibid, pp. 67-92. 
40 Ibid., pp. 92 ff. 
41 Ibid, pp. 42-46; Shahristani, al-Mital wan-Nihg-l, pp. 57 ff; 
Deboer, History of Philosophy in Islam, pp. 49---50. 
49 
and Nazzam (d. A.D. 845) who were the two most eminent exponents 
of the Mutazilite school, were Mamun's teachers. So they exercised 
42 influence over the whole empire. Allaf added many doctrines to 
43 the common stock of the Mutazilites. One of the doctrines which 
estranged from the spirit of Islam was that the power of God 
was limited, that it was not in his power, for instance to 
44 
create a new thing. 
45 From Nazzam onward Itizal tended to become more and more 
46 47 
of a philosophy. Besides being a physicist, he was well-
versed in Greek philosophy. He was the first to mingle philosophy 
48 
and other heretical doctrines with itizal, e.g.* the doctrine 
of metempsychosis.'He advocated the view that God could do nothing 
42 SirSayed Ahmad Khan, Tahdhib AjL-Akhlaa, pp. 65-66. 
43. Ibn an-Nadim, Fihrist, p. 176; Shibli, lira al^Kalam. p. 35. 
44 Sir Sayed Ahmad Khan, Tahdhib al-Akhlaq. p. 180. 
45 Ibid., pp. 181-182. 
46 Browne, L., History of Persia. Vol. 286-289. 
47 An-Nazam is the first Mutazilite who has shown that colour, 
smell, sound, taste, light, heat, etc., are materials of 
which matter is composed (Sir Sayed Ahmad Khan, Tahdhib al-
Akhlaq, p. 181). Development of Muslim Theology, p. 140; 
Sir Syed Ahmad Khan, Tahdhib al-Akhliq, p. 181. 
50 
4Q for a creature; that in fact. He had*no power to do anything. 
50 He held that the soul, the essence of man, was nothing but a 
subtle material substance which permeates the body like the oil 
in a rose. 
51 Jahiz (d. A.D. 868) who was unrivalled in his time in 
52 literature, dialectics, jurisprudence, Hadith, etc. advocated 
many doctrines which were against Islam; e.g., that no material 
53 body perished, that God did not will evil, and that He could 
54 
not be seen in Pai^ adise. 
55 5fi 
Mutawakkil suppressed all these heretical opinions. 
Yet in all the Islamic countries itizal had taken toot, which it 
was not possible to exterminate. It continued a vigorous life 
49 Shahristani, al-Milal wan-Nihal, Vol. I. p. 80. 
50 Mohammad Zarif, Islam aur Aqliyyat, p. 49. 
51 Sir Sayyed Ahmad Khan, Tahdhib al-Akhlaq. p. 182. 
52 Ibid., p. 182. 
53 Ibid.. p. 181 
54 Ibid.. p. 183. 
55 Ibid.. p. 183. 
56 Ibid, 
51 
till the 4th century A.D. But after Jubbai (d. A.D. 915), the 
last great Imam of i'tizal, decay set in and in a few generations 
57 the movement died out. However, it left a pern^ anent mark of 
its own on Islamic theology. It is not too much to say that it 
caused a crisis among the Muslims. 
The Mutazilite thought as it expanded developed many off-
go 
shootife for everv prominent Mutazilite laid the foundations of 
59 
a spparatp sprt, Howpvpr. tbp hasip. i^ ri nri r>1 PR ftrp ponmon to 
almost all tbp ^^ lta5'i 1 i fpR. Tt is a sprt of nponl p nosspssinp-
rationalistic tendencies. They maintained that human reason 
was competent to know the verities of the universe and was 
completely free to go searching after the Truth. It was a 
common faith with the Muslims that truth could only be found 
through the prophets. The result of this belief was that the 
orthodox theologians and common people came to regard reason as 
an undesirable intruder into religion. The MutaziXites applied 
reason to all the truths contained in the Quran and explained 
away those passages v/hich they did not find conforming to their 
57. Ibid., p. 66; Browne, L., History of Persia, Vol. I, pp. 
290-291. 
58 Shahristani, al-Milal wan Nihal. Vol. Ill, pp. 281 ff. 
59 Sir Sayed Ahmad Khan, Tahdhib al-Akhlaq, 66. 
60 Ibid., pp. 120, 122, 180, 181, 133. 
61 Browne, L., History of Persia, Vol. I, pp. 386^387; Al-Ghazzali, 
al-Munqdih min ad-Dalal, p. 4; Wensinck, Muslim Creed, pp. 58 ff, 
62 O'Leary, Arabic Thought and Its Place in History, p. 33; 
Shahristani, al-Milal wan-Nihal, Vol. I, pp. lfe4 f. 
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modes of reason. They consequently made speculation one of the 
duties of a believer. Those incapable of inowingj truth by reason 
I 64 they held, would be doomed to the eternal fire of hell. 
The orthodox theologians held that the naturje of good and 
evil was determined through the commandments of God; the source 
1 
of truth lay only in revelation. Further, the orthodox believed 
1 
that God could do everything, that He was free t<b do good or 
evil, and that no necessity could be imposed on ^im. He could 
forgive whom He would and punish whom He wanted.T 
The Jabarites on the baSis of the passages of the Quran held 
that man's actions were determined and predestined by God. Man 
had no will of his own; he could do nothing of his own choice; 
good and evil, all proceeded from God. But if it ^ ere so, why 
was man made responsible for the acts which were bot his own. He 
could not be justly rewarded or punished for his acts unless he 
were free to do or not to do. In doing so the theplogians made 
God an unjust tyrant who would punish man for the sins which were 
not committed by him. The Mutazilites protested against this and 
said that God was just. He could not punish man for the sins 
over the avoidance of which he had no power; God l^ ad given man 
63 O'Leary, Arabic Thought, p. 127; Shahristani, al-Milal wan 
Nihal, Vol. I, p. 50. 
64 Macdonald, Development of Muslim Theology, p. 138. 
65 Ibid., p. 140. 
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complete power over his actions. He was free to act any way he 
Ct^ I 
liked, it was his freedom of choice between gC|od and evil that 
made man responsible for his deeds. In this way they upheld the 
justice of God. If man's actionswere predestined^, said they, 
68 
why should God exhort men in the Quran to acquire virtue. They 
I 
explained away the passages bearing on the deterjninism of man's 
69 
actions. 
The other main doctrines of the Mutazilites were the denial 
of the qualities of God, and of the eternal validity of the 
Quran and the impossibility of the vision of God in the next 
70 i 
world. The Quran describes God as knowing, willing, etc. The 
Divine Attributes, the orthodox held, were real and separate 
rr-i 
from God. But the Mutazilites denied the existence of God's 
72 qualities. " They argued thus: Qualities are of two kinds, 
created (badith) or eternal (qadium). If qualities are created, 
God, the creator of qualities, is also created; this, therefore, 
disproves the eternity of God. But if the quantises are taken to 
be eternal, it means that there are other eternal beings co-
67 Ibn Qutayba, Kitab al-Ma^arif. pp. 30 ff. 
68 There are also many verses of the Quran which imply moral 
responsibility of man for his actions, e.g. LXXIV, 38:XLI 
46; 11, 27; LIII, 40; LII, 21, etc. 
69 Macdonald, Development of Muslim Theology, p. 48. 
70 Mohammad Zarif, Islam aur Aqliyyat, pp. 32-33^ Al-Ashari, 
Maqalat al-Islamiyyin, Vol I, p. 356 and Vol. II, p. 483; 
O'Leary, Arabic Thought, pp. 123-124. 
71 Wensinck, Muslim Creed, pp. 63 ff. 
72 Macdonald, Development of Muslim Theology, p. 136. 
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I "70 
exis-bence with God and this contradicts the Divine Unity. 
For upholding God's Justice and Unity, they were called Ahl at-
74 Tawhid wa'l Adl. In Allaf the doctrine of God's qualities 
takes a new form. Wasil said that the qualities were in His . 
essence and in doing so, he made God a vague unijty, a philoso-
75 phical entity. Allaf said that they were not in iHis essence; 
rather, they were His very essence, for if they Were in His 
essence, they would be apart from Him, which was unthinkable 
about God. God, he said, was omnipotent by His omnipotence. 
He further said these qualities were mere negations or relations 
and nothing positive could be said about God, or else it would 
mean that there was a subject and a predicate whjLch was impossible 
77 
as God was the Absolute Unity. Nazzam and other's made the 
conception of God as an indefinable something like the absolute 
73 Ibid, p. 281. 
74 Shahristani, Milal (ed. Cureton), p. 296. 
75 Sir Sayed Ahmad Khan, Tahdhib al-Akhlaq. p. 180; O'Leavy, 
Arabic Thought, pp. 124-125. 
76 Mohammad Zarif, Islam aur Aqliyyat. p. 42. 
77 Macdonald, Development of Muslim Theology, ppi. 136-146; 
Browne, L., History of Persia, Vol. I, p. 287t. 
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78 law of right in the universe. Nothing could be applied to Him. 
They, like Hegel, cleared the conception of God from the anti-
79 thesis of the knower and the known. They would not allow any 
anthropomorphic conception of God. 
The doctrine of the creation of the Quran is closely connec-
ted with the doctrine of the Unity of God. The 6rthodox held 
that wisdom was the attribute of God. This was expressed in the 
Quran. It was eternal with Him. The Quran was uncreated and had 
80 been since eternity with God. If this w-sdomwas, said the 
Mutazilites, eternal with God, it meant that th^re were two 
eternal principles. In other words, it postulated the existence 
of two gods. The same argument also held good against the con-
81 
ception of the other qualities of God. 
78 Mohammad Zarif, Islam aur Aqliyyat-, p. 49. 
79 Ibid., pp. 58-59 
80 O'Leavy, Arabic Thpuj;ht, pp. 83 ff. 
81 Browne, L., History of Persia, Vol. I, p. 36^; O'Leavy, 
Arabic Thought, pp. 83-84. 
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The orthodox Muslims believed that God would be seen in 
Parttdise by some people at least and that this would be the 
greatest bliss. The Mutazilites explained away the relevant 
passages in the Quran and said that God could not be seen in 
the Paradise because that presupposed the occupation of a place 
in SDace by Him. 
The Mutazzilites started in good faith to rationalize the 
tenets of Islam bu: unconsciously the faith of them was shaker? 
as to the divine origjn of the Quran, consequentLy,"th^y-were 
driven by their own arguments to reject many tenets of the 
82 faith, for instance, revelation, etc. The first Mutazilite 
thinkers were serious about their religion and wanted to rationalise 
it in order to make it conform to human reason, fhe Mutazilite 
83 
school originated independently of any external influence. 
82 Ibn Hazm, Milal. Vol. Ill, pp. 146 ff. 
83. Macdonald, Development of Muslim Theology, pL 146-152; 
Browne, L., History of Persia, Vol. I, p. 287; Steiner and 
Oberman prove that I'tizal came into existence independently 
of any external influences. Mr. Muzaffaruddi]|i in his book, 
Muslim Thought and its Source (pp. 55-64) al^o tries to 
prove that the source of Muslim doctrines is the Quran and 
not Greek philosophy. 
57 
But when books of Greek philosophy were translated, the Muta-
zllites read than with great eagerness. The stu4y of Greek 
philosophy forced new problems on their minds and their interest 
in religion for its own sake was pushed to the background. 
II PHILOSOPHY 
The later Mutazilites, e.g. Nazzam, Jahiz, however, develo-
ped a tendency towards philosophical subjects. Ijrom amongst 
these thinkers arose a series of philosophers who were called 
84 falasifa (plural of Failsuf) or Hukama (plural of Hakim). 
They were the students of the wisdom of the Greeks. Their 
studies comprised physics, mathematics, chemistrjy, astronomy 
and music. They studied the works of Euclid, Pythagoras, Galen, 
etc. In metaphysics they followed Plato and Aristotle whom they 
regarded as the expounders of the truth. Many of them limited 
their studies only to the Aristotelian school. The systems of 
the Greek masters came to them, in the beginning, through 
translations and commentaries which w^'re'incorrect. Plato and 
Aristotle were rationalists who regarded reason jas the only 
source of true knowledge. But their interpreters gave a religious 
84 Shahristani, al-Milal wan-Nihal, Vol. II, p. 123; Quran, II 
269; LXII, 2. 
85 Macdonald, Development of Mus1im Theology, p. 161. 
86 Qifti, Tar.ikh alOHukama (ed. Cairo, 1298), pi). 29, 11, 6 ff. 
religious minaea, acceptea tnem as sucn. in xnis way xney causea 
a good deal of misunderstanding in the Muslim mind. Plato came 
to the Muslims in the form of neo-Platonism. A Christian named 
Naymah of Emessa translated the last three books of the Enneads 
of Plotinus into Arabic and named it, "The Theology of Aristotoe 
The Muslims took it for a genuine work of Aristotle. It was 
through this book that Aristotle was accepted by the Muslims 
as a religious man. Further, Porphyrius, a neo-Platonist, in 
his commentary on Plato proved that Plato was a mystic. Simi-
larly, Plotinus, another neo-Platonist, proved that, in the 
opinion of Aristotle, the human soul was incapable of knowing 
God through reason; He could only be known through ecstasy. 
When the Muslims read such mystical views ascribed to Plato and 
Aristotle their rationalism became tinged with mysticism and it 
was through this-mystical tendency that they were able to mingle 
the philosophies of Plato, Aristotle and Plotinus with the 
87 tenets of the Quran. 
The Muslim philosophers believed that God was one. Since 
from one many cannot proceed. He first created the Agent Intellect 
87 For Ibn Sina's mystic thought see his two allegories 
Havy, b . Yaqzan, Salaman and Absal , and h i s q a s i d s . o n t h e 
human s o u l . 
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who, in turn, created the second Intellect and the first Heaven; 
and the second Intellect produced the third Intellect and the second 
Heaven and so on till the whole process of creation was completed. 
Man consisted of a body and a soul; the former a was material and 
perishable while the latter was spiritual and immortal. The body 
88 belonged to the physical world (khalq) . while the soul belonged to 
89 
the transcendental world (Amar). It was a part of the Agent Inte-
llect and yearned to return to it. The union of the two was made 
possible through contemplation. They further believed that the whole 
universe was connected through causes which were of various orders, 
higher and lower. The higher affected the lower. In the ascending 
order, the soul stood at the highest level. Above it were the angels, 
beyond whom there was God the necessary existence. The human soul 
struggled to liberate itself from the limitations of matter in 
order to meet God from whom it emanated. But the first condition 
of attaining nearness to Him was to know Him. The purpose of 
90 philosophy was to know the first Cause which was Divine. In this 
91 
way, knowledge became more important than action. But men 
differed in intellect, and only a few could attain to true philosophy 
88 Quran, VII, 54, 
89 Qunan, XVII, 85; for full discussion of khalq and Amar see 
Kimiya-Sa'adat, p. 7. 
90 Arnold, Legacy of Islam, p. 284. 
91 DeBoer, History of Philosophy in Islam, p. 140. 
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hence, the need of revelation. True religion and philosophy 
agreed and corroborated each other in all fundamental matters. 
Therefore, almost all the Muslim philosophers tried to reconcile 
philosophy with religion. 
The Muslims came very early to believe that with the advent 
of Islam all previous systems of thought were abrogated. The 
Quran was considered to be the only true guide to humanity that 
promised success in this world and the next. But with the march 
of conquests and the expansion of the Empire there cropped up new 
problems which demanded rational solutions. To meet them they 
took to the study of philosophy and consequently, works m were 
translated into Arabic from the Greek and other languages. In 
these studies lay the roots of religious and moral crises in 
Islam, since the philosophers began to place a higher value on 
92 the Greek culture than on the religion of Islam. 
Al-Kindi, (d. A.D. 873), was the first to take up a systematic 
93 
study of Greek philosophy. He started as a Mutazilite but in 
his enthusiasm for philosophy he translated philosophical books 
94 from Greek into Arabic. He corrected the translations which 
92 Ibid, p. 98. 
93 Qift, Tarikh al-Hukama, pp. 366 ff. 
84 O'Leary, Arabic Thought, p. 136; De Boer, History of Philosophy 
in Islam, p. 97. 
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were already in existence. Some 266 titles of his books have come 
95 down to us. He wrote both on theology and philosophy. Being a 
monotheist, he wrote a book in refutation of dualism. His main 
doctrines which he left, as a legacy to subsequent thinkers were 
the doctrine of the creation of the universe, the doctrine of the 
soul, the doctrine that reason and revelation were two separate 
sources of knowledge and the doctrine that the summum bonum was 
the knowledge of the primal cause. His theory of creation was 
similar to that of Plotinus with the only difference that he 
expressed his ideas in the Quranic vocabulary, e.g., pen, tablet, 
angels, etc. His views of the soul were more or less parallel to 
the Aristotelian. Aristotle divided the soul into three parts, 
97 
namely, nutritive, reproductive and the rational. But Alexander 
of Aphrodisias in his commentary added Agent Intellect as a fourth 
part coming from God. Al-Kindi following the commentator divided 
the soul into four faculties, namely. Agent Intellect (aql fa''al) 
which came from above, that is, from God, the rational faculty 
(aql hayulani) which distinguished man from animals, the acquired 
intellect, ('aql mustafad) which was acquired by means of the 
95 Qifti, Tarikh al-Hukama, pp. 368 ff. 
96 O'Leary, Arabic Thought, p. 138 
97 Aristotle, De Anima, II; II; O'Leary, Arabic Though^; p. 150. 
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rational faculty and the intellect in action (aql bi'1-fi'l) 
As to reason and revelation, he was under the influence both of 
Greek philosophy and Islam. Islam believed that the ultimate 
truth could be known only through revelation, while Greek philoso-
phy relied on reason as the source of truth. Al-Kindi, following 
the Greek master, admitted the competence of reason as the source 
of all true knowledge and, at the same time, believed that revela-
tion as well guided humanity to the same goal. The summum boniim, he 
advocated was the knowledge of the first necessary existence, 
which he regarded as the end of philosophy. Thus the life of 
virtue was made subordinate to the contemplative life. These 
views are found in almost all the philosophers that followed him. 
Farabi (d. A.D. 950), the greatest philosopher of Islam and a 
neo-Platonist is considered the best interpreter of the 
philosophy of Plato and Aristotle. Farabi accepted Greek philo-
sophy as revealed truth. He understood Aristotle so perfectly and 
unravelled the mysteries of Greek philosophy so comprehensively 
that he was called the Second Teacher by the Muslims, the first 
102 being Aristotle himself. Besides his passion for Aristotle, he 
98 0»Leavy, Arabic Thought, pp. 148 ff. 
99-100 De Boer, History of Philosophy in Islam, p. 106; of Farabi; 
Mabadi 1 Falsafa al-Qadima; Al-Ghazzali, Arab'In, p. 7. 
101 Qifit, Tarkh al-Hukama. pp. 227 ff, cf Farabi, Mabadi'l-
Falsafa. 
102 Arnold, Legacy of Islam, p. 256. 
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was enamoured of the neo-Platonic concepts concerning emanations 
Farabi was one of the associates of the literary circle of Sayf 
104 
ad-Dawla, the great Hamdanid at Aleppo. The Muslims came very 
early to believe that Plato and Aristotle were two great masters 
who expounded the one and the same truth. Therefore, they laboured 
patiently to bring about an agreement between them. The pious 
amongst them further advocated that the Quran expounded the same 
truth. They argued thus: The Quran is truth and philosophy is 
truth; but truth can be one; therefore the Quran and philosophy 
105 
must be in agreement. Farabi strove to reconcile the philosophy 
of Plato and Aristotle with that of the Quran. He dealt with all 
the problemsof religion such as prophecy, angels, resurrection, 
the pen, the tablet, etc., but in a neo-Platonic fashion, e.g., 
he believed that the universe had emanated from God in a descen-
107 ding order. He denied the efernity of matter upheld by Aristotle. 
103' Arnold, Legacy of Islam, p. 256. 
104 Cf. Farabi, Mabadi'l-Falsafa al-Qadima. 
105 Macdonald, Development of Muslim Theology, p. 162, 
106 O'Leary, Arabic Thought, p. 146. 
107 De Boer, History of Philosophy in Islam, p. 114. 
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Akin" to trhe philosophers was a society known as the Sincere 
108 
Brethren of Basra (Ikwan as Safa). This society came into exis-
tence after the Buwayhids (A.D. 955) had captured Baghdad and 
allowed all sorts of heresies to be practised in the name of free 
thought. Their aim was similar to that of the Mutazilites, i.e., 
to find rational grounds for religious tenets. They said that 
their society aimed at making the knowledge of all the sciences 
accessible to all people. The knowledge of philosophy was not 
expounded in a simple form, intelligible to the common people, 
while the religious dogmas were too formal to appeal to the people 
of intellect, therefore, they set out to popularize the knowledge 
109 
of all sciences. They summed up the philosophical and scientific 
learning of the time in fifty-one tracts (Rasa* il) Their know-
ledge was encyclopaedic. They believed that perfection could only 
be achieved by a fusion of Greek philosophy with the 'Arabian 
religion. The aim of phillsophy, according to them, was the 
emancipation of the soul from matter. The soul thus liberated 
would dissolve itself into the universal soul. The world emanated 
from the primal cause through agencies. They believed in the 
108 Qifti, Tarikh al-Hukama, pp. 82-83. 
109 Brethren of Purity, Rasa'il. Vol. 11, p. 329. 
110 Ibn Khallikan, Vol. 1 (^ 4-7-^ e-Saiaii*), pp. 440-446, Shahristani 
Milal, (ed. Cureton) pp. 348-349; Browne, L. History of 
Persia, Vol. 1, pp. 278-381; Qifti, Tarikh al-Hukama. p. 84. 
111 Macdonald, Development of Muslim Theology pp. 90-92. 
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unity of religions and tried to reconcile philosophical and 
112 113 
scientific truths, with religion. The system of the Brethren 
was eclectic, comprising the ideas of Plato, the neo-Platonists, 
Aristotle, the Pythagorians, the Mutazilites, the Isma'ilians, 
114 
etc. A study of their epistles betrays deep rooted contempt for 
Islam. They came after al-Kindi and al-Farabi and preceded Ibn 
Sina. 
115 Ibn Sina (d. A.D. 1036) was encyclopaedic in learning, 
an accomplished physician and a great philosopher. His philosophy 
adopts Aristotle's principles with a little tinge of neo-Plato-
nism. Farabi effected an alliance between theology and phil6sophy. 
But in Ibn Sina a complete separation between theology and philo-
116 
sophy took place. He dealt with the problems of philosophy as 
well as those of religion, but kept each in its own domain. In 
philosophy he dealt with such problems as the origin of knowledge, 
induction and deduction, matter and force, the relation of cause 
and effect, universals and particulars, the relation of the human 
117 
soul to the primal cause and the active intellect, etc. In his 
112 Browne, L., History of Persia, Vol. I, p. 293. 
113 Brethren of Purity, Rasail, Vol. II. p. 329. 
114 O'Leary, Arabic Thought, pp. 164-116; De Boer, History of 
± Philosophy in Islam, pp. 84-85. 
115 Qifti, Tarikh al-Hukama, pp. 410-426. 
116 O'Leary, Arabic thought, p. 171. 
117 Sharistani, al-Milal wan-Nihal, Vol. II, pp. 18 ff. 
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Shifa he took up the religious problems, e.g., of evil, of the 
necessity and efficacy of prayers, and of miracles, and proved 
118 them philosophically. 
Ibn Miskawaih (d. A.D. 1030), a contemporary of Ibn Sina has 
left us besides his other works, a well-known book, al-Fauz-al-
Asghar. In this book he discusses theutenets of Islam philoso-
119 phically, e.g., existence and unity of God, the nature of 
190 121 
prophecy, and the essence, destiny and happiness of the Soul. 
He has demonstrated that creation is out of nothing, and that it 
is in time. He has also given a very clear account of the evolution 
of man. 
These great thinkers had hosts of contemporaries and succe-
ssors. They were all metaphysicians and believed Plato and Aris-
totle to be infallible. They tried to reconcile faith with philo-
122 
sophy. Besides, there were great scientist philosophers whose 
methods, in comprehensiveness and rigour, do not compare infavourably 
with the methods of modern science, e.g., al-Biruni, Ibn Haitham, 
118 Shibli, Ilm al-Kalam. pp. 124 ff. 
119 Ibn Miskawaih, al-Fauz al-Asghar, pp. 7, 37. 
120 Ibid., pp. 88-124. 
121 Ibid, pp. 37-88; Dr. Iqbal in his "Development of Metaphysics 
in Persia (pp. 27 ff) has given an admirable summary of 
Miskawaih's metaphysical views. 
122 Shibli, Ilm al-Kalam. p. 121. 
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etc. They depised metaphysics and did not waste their energies 
in reconciling faith with reason, but directed their attention to 
the concrete world. The Muslim thinkers started with religion, 
from religion they went on to philosophy and from philosophy to 
science. The study of science led them to scepticism. It is for 
this reason that we hear in this age the names of great sceptics 
like Abu'l 'Ala al-Ma'arri and 'Umar Khayyam. 
Ill THEOLOGY 
The Quran laid down specific and well defined injunctions 
123 for the regulation of human life in all its aspects in this world, 
and set forth Islam as the true religion of man, at once simple 
124 
and natural. Islam as such was practised for some time after 
the death of the Prophet but soon after political parties made 
their appearance and changed the simple faith into a complicated 
one to suit their own political ends. 
In the life-time of the Prophet no need was felt for an. 
organised theological code for the guidance of the Muslims. All 
new situations and problems were either met by fresh revelation 
or solved by the Prophet himself. More than any man that has ever 
123 E.G. "Good desires ease for you, and He does not desire for 
you difficulty." (Quran, II, 185) "God desires that he 
should make light your burdens and man is created weak" 
(Quran, IV, 28). 
124. 
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lived, Muhammad shapped the destinies of his people; ... they 
... (always) looked back to him for guidance and authority at 
125 
each step". Gradually the need for a theological code became 
apparent when the prophet was no longer in their midst. 
Even as late as in the first period of the Caliphate (632 
A.D. 660), the law was not formulated and codified into a system. 
The Orthodox Caliphs and the other Companions of the Prophet sought 
guidance direct from the Quran and the oral traditions of the 
126 Prophet, and when these two sources were found silent on a 
point at issue they depended on ijma and sometimes on their own 
127 Judgement (ra'y) They were perfectly imbued with the spirit of 
Islam and the ideals of the Prophet. So whatever they said or did 
in the new situations that arose in their day was in complete 
128 
accord with the spirit and demand of the Quran and the Sunnah. 
But later on political controversies gave rise to different sects 
129 
which helped the growth of systematic theology. 
The accession of Muawiya (A.D. 660) marked the beginning of 
a new era which extended to the beginning of the 2nd century A.H. 
125 Browne, L., History of Persia, p. 179. 
126 Khudri, Tarikh al-Tashri (Tr. Abdus Salam) p. 168 ff. 
127 Ibid., pp. 171-172. 
128 O'Leary, Arabic Thought, p. 72. 
129 Khudri, Tarikh al-Tashri. p. 165. 
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This period was responsible lor the rise of various sects and 
130 
systems. The early Companions tried to be scrupulously exact 
in narrating the traditions but superfluous and false matter 
crept into them unrecognised through mere human failings. But now 
the narration of Hadith was adopted as a profession from political 
sectarian, selfish or other motives and consequently it became 
131 popular. In this period the traditions began to be committed 
132 to writing. But Prof. Morgoliouth very erroneously held that 
traditions in written form appeared only after the foundation of 
133 Baghdad. The sayings and doings of the Prophet were in the 
first instance jotted down by the Companions of the Prophet as 
memoranda and for their personal needs. The Hadith remained for 
a pretty long time in a fragmentary form in private possession. 
But in the early Abbasid period public editions of them were issued. 
During this period two schools of theologians emerged : one laying 
emphasis on the Hadith, and the other on personal judgement and 
134 deduction which was frequently resorted to by the jurists. 
130 Ibid, p. 193 f; cf. on the classification of Muslim sects, 
Cureton, Arabic Text, p. 4. 
131 Khudri, Tarikh al-Tashri. pp. 198. 
132 Ibid., p. 214. 
133 Margoliouth E., Development of Muhammadanism, p. 89. 
134. Khudri, Tarikh al-Tashri. p. 206. 
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The next period extends to the middle of the 4th century. 
It is well marked for the complete codification and systematiza-
tion of theology, the high development of jurisprudence and the 
scientific and critical compilation of the Hadith. The orthodoxy 
first developed fiqh (lit. knowledge)135 which, in the beginning, 
included not only jurisprudence, to which it devoted itself 
exclusively in later times, but also theology, social law, civil 
law, that is to say, the Islamic law in general. It contained 
details of everything that a man ought to do to himself, to others 
137 
and to God. The faqih combined in him all that was required in 
138 
a teacher and guide of Islam. Above all, he was a pious man. 
The fiqh was meant to be a pattern of ideal conduct. In juris-
prudence the Muslims borrowed little or nothing from the Romans 
139 
or other sources. They were the originators and founders of 
this science. 
Imam Shafil and his followers were the first to lay down the 
rules of jurisprudence and write treaties on it, as yet these rules 
140 having existed only in the hearts of the people. In this period 
135 Al-Ghazzali, Ihya al-Ulum. Vol. I, pp. 26-28. 
136 Margoliouth E., Development of Mohammadanism, pp. 32-72. 
137 O'Leary, Arabic Thought, p. 70; Macdonald, Development of 
Muslim Theology, p. 66. 
138 Margoliouth, E., Development of Mohammadanism, p. 73. 
139 Ibid., pp. 173-174. 
140 Ibid., p. 40; Al-Ghazzali. Ihya al-Ulum, p. 66. 
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lived the four renowned Imams of jurisprudence, viz., Abu Hanifa 
(d. A.D. 767), ash-Shafi'i (d. A.D. 820), Malik Ibn Anas (d. A.D. 
796) and Ahmad Ibn Hanbal )d. A.D. 855) and the great traditionists 
Bukhari (d. A.D. 870), Muslim (d. A.D. 974), at-Tirmidhi (d. 
A.D. 892) and an-Nasai (d. A.D, 915) etc. 
The Orthodox Caliphs depended freely on their own opinions 
(Ra'y). In the Umayyad period too the jurists used their opinions 
to supplement the law. The addition of this new elepaent, that is p 
personal judgement did not intrude into the Shariat as foreign 
matter, it was in fact strictly derived from and based on the 
Quran and the Sunnah. In the Abbasid period the jurists began to 
assign limitations to free judgement. Abu Hanifa by adopting the 
method of Qiyas (analogy) placed a definite limitation on free 
judgement. Conclusions could only be formed on the basis of similar 
cases cited in the Quran and the Tradition. In order to meet new 
situations, however, and to enlarge the elasticity of the Shariat 
141 law, he propounded the doctrine of Istibsan or equity, i.e., 
what seems right and just should be adopted even though it could 
not be deduced from the Quran and Hadith. Malik b. Anas was deadly 
opposed to Ra'ysand Istibsan, but in order to allow a little free 
choice, he advocated another method called Istislah i.e., public 
141 Macdonald, Development of Muslim Theology, pp. 95-96; 
O'Leary, Arabic Thought, p. 74. 
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142 
expendiency. Analogy was to be set aside only when it was 
against public interest. He added the doctrine of ijma (the con-
census of opinion) but it was only limited to the people of Medina. 
He laid great emphasis on Tradition. Ash-Shafi's widened the scope 
143 
of ijma to the entire body of the Muslims. Ahmad b. Hanbal was 
an extremist who would not allow the least digression from the 
words of the Quran and the Headith. Further, the systematization 
of Haditb curtailed the scope of free enquiry to narrower limits. 
Ready-made answers were proposed and the Muslims were exhorted to 
144 follow them in order to attain ideal conduct. 
In the middle of the 4th century there began a new era. The 
different schools attained full vigour and power and became mutually 
so exclusive that each established itself as a permanent sect. Even 
the least difference of opinion was not tolerated, consequently the 
persecution of sects by one another began with great vehemence. No 
scope remained for the exercise of reason. The opinions of the 
founders of the sects became inexorable laws for their followers. 
The spirit of taqlid got to the fore-front. Al-Ghazzali undertook 
to discuss and criticise the evilsresulting from such fanaticism 
and obstinate adherence to certain opinions and systems. 
142 iR?id.«^ i3p. 100-101; O'Leary, Arabic Thought, p. 76. 
143 O^L^y.^Ar4^j^<^.flyufb't. p. 76. 
144 Ibid.r^A74-77% 
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Because of the necessary conditions prevailing in this age 
the science and art of disputation and argumentation (munazara) was 
developed to perfection. The purpose originally was to sift the 
truth from falsehood; but later it was used to silence opposition 
by all means, fair or foul. It was also used to test the ability of 
the learned. Al-Ghazzali has discussed in his ihya the advantages 
and disadvantages of the prevailing practice and has stated the rules 
145 that should regulate the conduct of disputations. 
The orthodox theologians believed in the words of the Quran and 
the Hadith literally. They defended anthropomorphic ideas about God. 
They did not allow any discussions concerning things sacred. Later, 
however, they invented kalam (dialectics) after the fashion of the 
Mutazilites to strengthen their arguments; and themselves came to 
146 be known as Mutakaliman. The difference between the Mutazilite , 
147 Kalam and the Ash'arite Kalam is that the one believed in the 
sufficiency of reason, and the other believed in the complete depen-
dence on revelation in religious and moral matters. Consequently, 
the foinner in course of time came to refute and explain away all the 
tenets of faith that did not, in their- opinion, correspond to reason. 
145 Al-Ghazali, Ihya al-Ulum, Vol. I, pp. 37 ff. 
146 De Boer, History of Philosophy in Islam, p. 42; Macdonald, 
Development of Muslim Theology, p. 136. 
147 Shahristani, al-Milal-wan-Nihal, Vol. I, pp. 97 ff. 
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the Ig-tter defended and proved all of them. The result was that 
scholastic theology came and dnto being But they knew no philosophy 
and, hence, were unable to withstand the Mutazilites. After the 
accession of Mutawakkil to the Caliphate free thought was suppressed 
and the Mutazilites were punished. This helped the spread of ortho-
148 doxy. The Mutazilites, however, were still the masters of science 
149 
and argumentation and tried to defend and explain religion on 
rationalistic lines.But rationalism made people sceptical and in-
different i to religion. Heresies and unbelief were rampant, indeed, 
a master-mind was needed to save the people from this scourge. 
Towering personalities, like those of Ibn Hazm (d. A.D. 1064) 
the Zahirite (formalist) in Spain, Abu'l Hasan al-Ash'ari in Meso-
potamia (d. A.D. 932), and Abu Manaur al-Maturdi (d. A.D. 934) 
in Samaraqand emerged in this period to defend the faith against the 
150 
attacks of the Mutazilites. Each one of them exerted immense 
influence on the minds of their followers and they created powerful 
systems of theology. But in course of time the system of al-Ashari 
eclipsed all other systems. Also at this very time the various Shi'ite 
sects like the Qannathians, and the Zaydites, etc., were busy under-
mining the religion and social basis of Islamic society. Al-Ash'ari 
148 Browne, L., History of Persia, Vol. I, p. 290. 
149 Ibid., p. 291 . 
150 Macdonald, Development of Muslim Theology, p. 187. 
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was the only person who could silence the Mfutazilites as well 
as the other heretical sects by his mastery of the science of 
151 \ 
disputation. Al-Ash'ari was a MutaziliteHill his 40th year. In 
a dream the Prophet is said to have exhorted\him to follow the 
Quran and the Hadith. He resolved to do so anid to fight the Muta-
zilites tooth and nail. He meet his teacher al\-Jubba'i (d. A.D. 915) 
the last great Imam of the Mutazilites in publAc discussion and 
defeated him. He wrote more than a hundred books\ in refutation of 
152 153 V 
i'tizal, » He did not recognize any knowledge of the Divine 
things that was independent of revelation. He maintaN?.ned that 
theology could not be built on a purely rational basis>^  Faith in 
the Quran and the Sunnah of the Prophet was necessary. 6\Ut the anthro-
pomorphic statements in the Quran about God, e.g., His hands, face, 
etc., which the literalists believed to be true were explained by 
him allegorically. He rejected the doctrine of the Mutazilites that 
God had no qualities. He believed that God had qualities, e.g.. 
151 De Boer, History, of Philosophy in Islam, pp. 191-192. 
152 Browne, L., History of Persia. Vol. I, p. 291. 
153 See, "A short Creed by al-Ash'ari, tr. by Macdonald in his 
Theology pp. 293-299). This creed forms the first action of 
the second book of al-Ghazzali's Ihya. Vol. I, pp. 79 ff; 
O'Leary, Arabic Thought, pp. 214 ff. For the relation which 
the Ash'arite doctrines bear with the other creeds, see (tr.J)^  
Fiqh Akbar, I and the Fiqh Akbar II, etc., in Muslim Creed by 
Wensinck pp. 102-275. 
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Knowledge, Will, etc., but they were not to be understood in the 
154 
sense in which they were predicated of human beings. As to the 
creation of the Quran, he maintained that it was the eternal Word 
of God. 
With regard to the freedom of the will, he held that man could 
not create anything, God was the only Creator. God created in man 
the faculties of choice and power. Then he created the actions which 
corresponded to choice and power. Initiation belonged only to God; 
that which lay in the,power of man was simply Kasb (acquisition) 
which meant that his actions corresponded to the power and choice 
which God had created in him already. Man was the locus (mahaball) 
155 
of his actions. The Mutazilites held that God being just could 
not do evil to His creatures. God made man free in his actions. So 
it was not God but man himself who was the author of both good 
and evil. Repudiating this view al-Ash'ari maintained that there 
was no limitation on God. He could do both good and evil to any 
of His creatures He liked. 
And as to the vision of God in the next world, he defended it 
staunchly in his own way. Differing at once both from the orthodox 
154 For detailed discussion s-e Aspects of Islam, Macdonald, pp. 
115-144. 
155 Macdonald, Development of Muslim Theology, p. 192. CcMmnenting 
on his position Macdonald says, "The closeness with which 
al-Asha'ri in this comes to the pre-established harmony of 
Leibnitz and to the Kantian conception of existence show how 
high a rank he must take as an original thinker". 
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and the Mutazilites, he maintained that physically it was impossible 
as it involved place and direction. But he maintained that vision 
156 
could be possible without the aid of the physical eyes. 
In fact the great original mind of al-Ash'ari built up a power-
157 ful system of metaphysical theology, and laid the scientific 
foundation of scholastic kalam. The orthodox theologians accepted 
al-Ash'ari's teachings as a great blessing from God. His books were 
circulated throughout the Muslim countries and found greit favour 
everywhere. After a l -Ash i ' a r i came Qadi Abu Bakr Baqil iant (d. A.D. 
158 1012) who perfected the Ash'arite theology. 
In the 5th century of the Hijra there arose a number of great 
159 theologians like Imam al-Haramayn (d. A.D. 1085) and al-Ghazzali 
who contributed to the glorious development of Ash'arite theology. 
At this time the Seljuqs ruled in Baghdad. They were orthodox 
Muslims. They stopped all free thinking in matters religious. The 
Ash'arite school of theology was fortunate in having among its 
defenders personalities like BaniTani ^  Tmam al-Haramayn, etc., yet 
the Ash'arite could not escajMJJ^ f^fsecutr^ s^ V' iMiey had many enemies, 
156 See his views on the cr^ ®jt^ on of the i^ tS^ n, Will, Vision, concep 
tion of God in his short^jj^^d^-tgr^^^v^acdonald, in his theology 
pp. 291 ff. For detailed a^ )Bgflssicb-^ <^  Ash' arite doctrines, see 
O'Leary pp.-^ *96 ff. Ilm al-Kalam (Shibli) pp. 56 ff, and 86-90. 
The Muslim Thought and its source, pp. 64-90; Tabyin Kidhb al-
Muftari by Ibn Asakir. What al-Ash'ari expressed in Maqalat al-
Islamiyyin, Kitab al-Ibana etc., are found in Qawaid al-Aqa of 
al-Ghazzali (Ihya, vol. I, pp. 79 ff). 
157 Macdonald, Development of Muslim Theology, pp. 191-204. 
158 Ibid, p. 201-202 
159 Imam al-Haramayn, the teacher of al-Ghazzali, incured the dis-
pleasure of Tughrll Beg whose grand Vazier was a Mutazilite. He 
fled to the holy places and remained there till the death of 
Tughril Beg. 
78 
for instance, the Hanbalites, the Mutazilites, the philosophers, 
etc. Indeed, the Ash'arite movement a was opposed vigorously and 
had to pass through many vicissitudes and tribulations before it 
could triumph over all. 
In the last instance its progress was accelerated still fur-
ther by the successors of Tughril Beg. Tughril Beg conquered Baghdad 
(A«D. 1055) and delivered the Caliph from the Shi'ite control. His 
successors, Alp-Aralan and Alp-Arsian's great Vazir, Nizam-al-Mulk 
founded the renowned colleges of Nayashabur and Baghdad to spread 
Ash'arite doctr-nes. This marks the turning point in the Ash'arite 
bid for final victory. It was, however, mainly through al-Ghazzali 
that the Ash-arite system became the most popular system in the 
Islamic countries. Al-Ghazzali crushed all opposition completely. 
The Ash'arite doctrines as modified by him were established finally 
in the whole Islamic world. In Syria and Egypt Sultan Salah ad-Din 
(d. A.D. 1089) and In North Africa and Spain al-Ghazzali's pupil Ibn 
Tumart helped theAsh'arites to gain complete victory. 
160 When al-Ghazzall was a professor at Baghdad and at the highest 
of his fame, one Mohammad Ibn Tumuri came from Morocco to attend 
his lectures. He learned from him the Ash'arite faith. After 
his return, he laid the foundation of an empire, (the Muwahhida) 
The Muwahhids made theAsh'arite system the state religion but 
the doctrines were accepted after a good deal of struggle 
(Macdonald, opt. p. 245). 
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IV SUFFISM 
Suffism held that Islam had two aspects, form (Zahir) and 
spirit (Batin). The former, representing the external aspect, was 
embodied in the Shari'at, while the latter, representing the inner 
aspect, constituted the Tariqat. The Sufis followed the Tariqat for 
the salvation of the soul. Suffism started as a reaction against the 
formalism of the theologians and the masses, the intellectualism of 
the rationalists and the philosophers, the ungodly ways of the 
ruling classes. The theologians, jurists and traditionalists adhered 
to the letter of the law. Detailed form-las were put forward to be 
followed by every Muslim in his daily life, which reduced Islam to 
a set of rituals and ceremonies. The rationalists adhered to the 
cult of reason and regarded it as the source of truth. The philoso-
phers followed the rationalists and believed in the infallibility 
of Plato and Aristotle. The Abbasid dynasty had pushed the Arab 
culture into the background and adopted the Persian ways and manners 
which encouraged laxity in morals. The pious had to discover a way 
of life by which they could find God. The result was the development 
of Sufism. The doctrines of Sufism and its rules of conduct were 
based on the Quran and the lives of the Prophet and his Companions. 
The Quran was interpreted mystically and allegorically. The 
Muqatta'at , i.e., the letters which occur in the beginning of certain 
chapters of the Quran and have no apparent meaning, such as Alif 
Lam Min and Ha Mim, helped the growth of mystical interpretations 
80 
since they must have some meaning. Their famous doctrine of the 
Unity of Existence (Wahdat-al-wajud) is based on their interpreta-
tion of the Quran. According to it all is a reflection or adumbra-
tion of God. He is the Visible and the Unvisible. His hand is above 
men's hands. He shoots their arrow when they shoot and wishes 
*- 164 165 
their thoughts when they wish. He loves them when they love him. 
He is ever in a new manifestation. He is the real being and object 
of love. 
Sufis regard the Prophet as the Superman (Al-Insa.n al-Kamil). 
His traditions and doings played a great part in the development of 
Sufism. Its cosmological view is based on the tradition: "I was a 
hidden treasure and desired to be known, and, therefore, I made the 
Creation that I might be known." Their philosophy of the Ego is 
based on the tradition, "Whoever knoweth his self knoweth his Lord." 
The Sufis endeavoured to emulate each and every aspect of the Prophet's 
life. The retirement of the Prophet to the cave of the Hira for 
meditation for a certain period of time every year, set an example to 
162 Quran, XLVII, 10. 
163 Quran, VII, 17 
164 Ibid, LXXX, 20. 
165 Ibid, III. 30 
166 Ibid, LV, 29. 
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the Sufis to retire from society. The practice of ecstasy and self-
annihilation was founded on the Prophet's habit of absorption in 
prayers. The ascetic aspects of Sufism are based on the simplicity 
of the life followed by the Prophet. The Prophet for instance 
would give away what had come into his possession before going to 
sleep. He washed his clothes, repaired his shoes, milked his goats, 
and never on any occasion did he take his meal to his fill. 
The Sufis also endeavoured to emulate the simple lives of the 
Prophet's Companions , particularly that of Ali. Ali is regarded 
as the head of almost all the Sufi sects. Various rules were derived 
from the incidents in the life of Ali. A mother brought her son to 
Ali and requested him to forbid the boy not to eat too much sugar. 
Ali asked the boy to come to him a few days after. On the next occa 
sion Ali gave the advice to the boy. The mother asked Ali why did he 
not offer the advice on the first occasion. He replied that he had 
to break the habit himself before he could advice others to give it 
up. This incident underlies the practice of purifvinp: one's heart 
first and then biddinr others to do the same. Another incident is 
the basis of the doctrine of ecstasy and total absorption in God. 
Ali was struck with an arrow which could not be extracted as the 
operation was very painful. But Ali was not disturbed by pain when 
167 Al-Ghazzali, Kimiya-i-Sa* adat, p. 280. 
8E 
the arrow was pulled out while he was absorbed in prayers. 
Salman Farsi, Uways Qarni and other saints led the sufis to 
1 68 
asceticism. The Isma'ilians whose cult was to adhere to the inner 
meaning of the Quran also contributed to the ideology of Sufism e.g. 
the doctrine of the infallibility of the Imam. 
Before al-Ghazzali Sufism passed through three main stages of 
development. At the first stage, the Sufis were ascetics and quie-
tists. They laboured under a terrible consciousness of sin. This 
world seemed to them fleeting and deceitful, seducing men away from 
heavenly bliss. They were terribly afraid of the world to come. The 
verses of the Quran such as "Those who commit sin will get terrible 
1 dQ "170 
chastis^nent" and "On wrong doers befalls terrible vengeance, 
goaded the sufis to run away from the temptations of the transitory 
world in order to avoid the wrath in the world to come. They devoted 
their lives t^ prayers, both incumbent and supereogatory. They 
retired from society and avoided every form of luxury and ostenta-
tion. Their object was the avoidance of every indulgence which 
entangled the soul and prevented its developmnt. Hasan of Basra (d. 
A.D. 728), Ibrahim Ibn Adham (d. A.D. 777), Abu Hashim (d. A.D. 777) 
and Rabi'a Basri (d. A.D. 776) belonged to this quietist stage. The 
168 Nicholson-, L., History of the Arabs, p. 292; Ibn Khaldun, 
Muqaddima (Beyrut, 1880), p. 473. 
169 Quran XLVII, 4 ff. 
170 Quran, XLVIII, 20 ff; XIV, 33. 
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gloomiest view was taken by Hasan. He influenced the life of 
his times and subsequent generations. He was a great friend of the 
Caliph Umar Ibn Abdul Aziz. 
At the second stage of development which is known as the theo-
sophical stage, the doctrines of Sufism began to take a definite 
shape. Ma'raf of Karkh (d, A.D. 815) introduced the doctrines of 
total forgetfulness and enotional elements. Sari-Saqati (d. A.D. 870) 
initiated the doctrine of Tauhid, which became the central idea of 
the later sufi philosophy. Tawwab bin Ibrahim Dhu'n-Nun Misri (d. 
A.D. 859) who was the first to found a sufi sect in Egypt formulated 
the doctrines of hal (state) and maqam (stage) and ecstasy. He wrote 
treatises wherein he expounded mystical doctrines. Bayazid of Bistam 
(d. A.D. 876) forms a link between theosophical stage and the 
pantheistic stage. 
At the third stage, pantheism came to the forefront. Bayzid is 
well known for his utterance, Beneath my cloack where is none but 
God. He elaborated the doctrine of self-effacement and self-
annihilation. The sufi doctrines were systematized and unified by 
Junayd of Baghdad (d. A.D. 900) and preached by Shibli (d. A.D. 945) 
It is the doctrine of absorption an(^^el.f-effacement which led to 
pantheism. Pantheism oblitrates the distlHWtion^^l^ween the Creator n^t: 
there and the creature and contends that is only one existence, all 
else being an illusion. Mansur-al-Ha^H^ (d. A.D. 921) also betrays 
pantheistic tendencies. He is an enigma. Some consider him a h^ax 
while others a saint. He was executed for exlaiming, "Ana-i-Hg,q" jjl am 
84 
the Truth). According.to the sufis the utterance was due xo a state 
of exaltation in which Mansur-al-Hallaj, was lost in raptures at 
the Beatific Vision and had lost touch with the phenomenal reality. 
The early historians regarded him as an imposter. He introduced un-
Islamic doctrines into Sufism such as Hulul (Fusion), Ittihad 
(Union) Tanasukh (Transmigration), Raj•at (Return), etc. Al-Ghazzali 
in his defence says that his only fault was to have divulged the 
171 
secret which he ought not to have done. 
The breach between Sufism and orthodox Islam took place gra-
dually. At its first stage of development Sufism was not very different 
from Islam. In their doctrines the Sufis emphasized some truths of 
Islam at the cost of others. In their conduct they cut themselves 
off from society and devoted themselves exclusively to religious 
exercises. At the second stage, novel methods of the purification of 
the heart were divsed. At the third stage, pantheistic tendencies 
became evident. In Niffari there appears a distinction between 
Sufism and Islam. The external side of Islam was lost sight of. 
Prayers, fasts, etc., were given up, and dhikr and other innovations 
were adopted for the purification of the heart. The authority of the 
Shaikh was added to the authority of the Quran and the Prophet. Now 
the breach between the orthodox Islam and Sufism had become complete. 
The theologians adhered to the letter of *the law and the sufis sought 
the spirit. 
171 Al-Ghazzali, Miskat al-Anwar, p. 'l«te8. 
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It led a group of thinkers to reconcile the views of the 
theologians and the sufis, i.e. the Shari'at and the Tariqat. They 
pointed out that both the letter and the spirit were necessary. 
Junayd of Baghdad was the first celebrated sufi who advocated that 
the external path (Shari'at) and the internal meaning (Haqiqat) 
were the two aspects of religion which supplemented each other. He 
was followed by al-Qusharri (d. A.D. 1074) who tried to bridge the 
gulf in his treatise al-Risala al-Qushar-i-ya. Aba Talib al-Makki 
continued the task. Al-Muhasibi is the real representative of the 
school and the true forerunner of al-Ghazzali. But the gulf between 
Sufism and Islam continued to remain wide till al-Ghazzali reconciled 
the two. 
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AL-MAWARDI'S THEORY OF KINGSHIP 
, Al-Mawardi's main political thought is embodied in his 
Al-Ahham al-Sultaniyah. Only a small portion of the work is 
however devoted to political theory, the rest of it discusses the 
details of public administration and rules of Government. But 
this small portion is extremely important because it is the first 
attempt in Islamic history at evolving a comprehensive theory of 
the state, and because it has left an enduring influence on the 
course of Muslim political thought uptil our own day. 
Further, although we know that al-Mawardi profited a good 
deal from previous sources, in the elaboration of his theory, 
for he says that it is epitome of the views of various schools 
of jurispinidence, we donot possess in our hands today any source 
discussing the problem of the Caliphate dateing back beyond the 
fifth century of the Hijrah. There is of course the Usui al-Din 
of Abd al-Qadir al-Baghdadi which gives fuller and a more compre-
hensive discussion of the Imamate than al-Mawardi's book, but 
al-Baghdadi (d. 439 A.H.) was a contemporary of al-Mawardi. 
Hence, the conclusion is that most of al-Mawardi's ideas are 
partly a heritage of the past and partly a clever manipulation of 
the opinions current in his own time. 
A closer examination of his work, however, discloses that 
he is not a mere recorder of facts handed down to him but a 
shrewd statesman and diplomat. There is enough historical data 
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to sanction the view that on many fundamental questions al-
Mawardi's opinions were dictated by the exigencies of his time 
and the special circumstances of his life. In the preface to 
him Al-Ahkam al-Sultaniyah, he writes, "Since these principles 
of royalty are mainly concerned with the conduct of rulers, 
and since the direct application of these principles to the 
entire business of Government prevents the rulers from an 
inquiry into their true nature, and because these rulers are too 
much engrossed in state affairs and diplomacy, I have brought 
out a separate book discussing all these principles, in obedience 
to the behest of one whose allegiance is essential in order that 
he may be informed of the different schools of law and may know 
what the prople owe to him so that he may demand its fulfilment, 
and what he owes to them so that he may try to fulfil it. (And 
he has asked to be informed about these things) out of love for 
justice in his enactments and decisions, and for the sake of 
equity in his imposts and rewards," The mention of authority of 
this passage refers to the Caliph, especially because al-Mawardi 
2 
had been raised to the high office of Aqda al-Qudat, and repre-
sented the Caliph in his negotiations with theBuwayhids. 
1. Al-Mawardi, Al-Ahkam al-Sultaniyah, p. 1. 
2. Literally "the greatest judge" but paradoxically enough the 
office was subordinate to that of the Qadi-al-Qudat, the 
Chief Justice (Yaqut, 5: 407). 
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Further, it is necessary to point out that the declining 
power of the Buwayhids, in the beginning of the fifth century, 
because of internal conflict and insurrections in the army and 
because of Mahmud of Ghaznah's solicitations for the Abbasids, 
made the Caliph al-Qadir, and his son al-Qalm, aspire to region 
the lost glory of their forefathers. The first step in this 
direction was the legal definition and exposition of the powers 
and prerogatives of the Caliph which had well-nigh been forgotten 
and fallen into oblivion. 
This historical situation explains al-Mawardi's efforts to 
propound a theory of the Caliphate in which everything depends 
on the authority of the Caliph, in an age in which the prestige 
of the Caliphate had fallen to its lowest ebb. As opposed to 
this, some historians try to impress that al-Mawardi's endea-
vours were directed to the theoretical discussion of an ideal 
state. This view, is, however, untenable on account of the fact 
that al-Mawardi is, truly speaking, not a philosopher at all, 
and that he is least interested in abstract thinking. He is a 
jurist and builds on the opinions of his forbears, and gives a 
wider scope to these opinions and uses his own wisdom to apply 
them intelligently to the special conditions of his own times. 
His greatest merit, therefore, lies in the fact that he abstains 
from abstract speculation, and correlates the opinions of the 
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jurists to the historical perspective of his age. Similarly, 
as already remarked, he is not a mere compiler or interpreter 
of the opinions of his predecessors, but often shows his inde-
pendence of opinion and expresses views opposed to the views of 
earlier authorities, or gives out opinions altogether original. 
Now it will be useful to pick up the main points in al-
Mawardi's theory and compare them with the contentions of the 
ancient jurists on the one hand and with the contemporary political 
conditions on the other; this will give us a true estimate of 
al-Mawardi's achievements. 
(1) The institution of the Imamate is necessary as a require-
ment of the Shari'ah and not as a requirement of reason. The 
appointment of an Imam by the concensus of the Muslim community 
1 2 
is obligatory. There is a similar passage in al-Baghdadi, who 
remarks that this is al-Ash'ari*s opinion and is opposed to the 
Mu'tazilite view. 
(2) The Imamate is instituted by means of election. The 
electoral college shall consist of persons with special qualifi-
3 
cations. Also the candidates for the Imamate must fulfil certain 
1. Al-Mawardi, p. 3. 
2. Usui al-din, p. 272. 
3. These qualifications are three: justice with all the condi-
tions pertaining to it; knowledge of religion and of the 
interests and polity of the nation; and wisdom, Al-Mawardi, 
p. 4. 
conditions. This election principle of the Imamate is obviously 
opposed to the Shi'ite claim of bequeathal or divine nomination. 
Al-Mawardi, however, omits the case when a licentious person 
is elected as Imam, Al-Baghdadi says that the election will be 
void, even if it has taken place through a properly constituted 
electoral college. Al-Mawardi's omission is deliberate, being a 
concession to the Buwayhids who appointed the Caliphs to suit 
their selfish ends. 
(3) The right of franchise is not enjoyed only by the people 
in the capital. The Caliph is, however, traditionally elected in 
the capital because the death of the previous Caliph is first 
known there, and political considerations require the immediate 
appointment of a new Caliph, and because most of the people 
possessing the necessary qualifications for the Imamate generally 
2 
reside there. This principle was hotly contended by the Khawarji 
who believed in complete democracy and universal franchise. 
(4) Among the seven conditions which according to al-
Mawardi must be fulfilled by a candidate, the seventh one. 
1. These conditions are : 
justice, learning, integrity of physical senses, integrity 
of physical organs, wisdom, bravery and Qarayshite descent 
(al-Mawardi, p. 5). 
2. Al-Mawardi, p. 5. 
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that is, the Qurayshlte descent, is very important. Al-Mawardi 
lays great stress on it and says that if anyone objects to it 
on the ground that it excludes non-Quryashites from the Caliphate 
such an objection would not be considered, because it was this 
Qurayshite descent that was presented by Abu Bakr as an argument 
for preference in the election of Saqifat Bani Sa'idah. This 
unnecessary emphasis on the Qarayshite descent is a secret hit 
on the claims of the Fatimids. Although now it has been conclu-
sively proved that the Fatimids were really not Fatimids, the 
Abbasids took great pains to prove and propagate this idea, 
because once it was established that it was so, the Fatimids' 
claim to the Caliphate could easily be challenged and the masses 
provoked against them. Al-Mawardi has tried to give legal autho-
rity to Abbasid propagands. 
2 (3) The Imam is appointed in one of the two ways: 
(a) he may be elected by the Electoral College; 
(b) he may be nominated by the ruling Imam. 
In the first case some scholars say the Imam must be 
elected by all the members of the Electoral College in all the 
cities. Others oppose this view and say that Abu Bakr was elected 
1. Ibid., p. 5. 
2. Ibid., p. 5. 
n 
only by the citizens of Madinah. Still others assert that only 
five persons are sufficient to elect the Imam, as happened in 
the case of Abu Bakr and Uthman. In al-Mawardi's opinion even 
one person is enough to elect the Caliph. He cites the tradition 
of 'Abbas in evidence. 'Abbas said to 'Ali, "Stretch your hand, 
I will swear my allegiance to you, and when people come to know 
that the Prophet's uncle had sworn his allegiance to his nephew 
nobody would object to your Imamate". This opinion has also 
2 
been corroborated by al-Ash'ari. 
(6) The above extreme opinion has been advocated by al-
Mawardi to advance another important opinion in the next chapter, 
where he discusses the case of two candidates equally qualified 
for the Imamate. He says that the electoral college may nominate 
3 
anyone of the two as Imam without assigning any reason. 
(7) The election of a less qualified person in the presence 
of a more qualified person is perfectly legal, provided the former 
4 
fulfils all the conditions of the Imamate. It was this principle 
under which most of the rotten and worthless Caliphs took refuge. 
It was also directed against the Shi'ah, who believe that an 
1. Ibia., p. 7. 
2. Al-Baghdadi, pp. 275-77. 
3. Al-Mawardi, p. 9. 
4. Ibid, p. 10. 
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inferior nerson cannot have precedence over a superior one. 
They coined this theory to assert that since 'Ali and his 
descendants in the Fatimid line were superior to the rest of 
mankind anyone who assumed the caliphal power was a mere usurper. 
The refutation of this dogma was essential to establish the 
Abbasid claim. Hence al-Mawardi's anxiety to enunciate the above 
doctrine. But he is not alone in this respect, for this is the 
agreed opinion of Sunnite jurists and theologians. 
(8) If there is only one suitable candidate for the 
Imamate, he automatically becomes the Imam, and no election is 
required. Al-Mawardi seems to be inclined to this view; the 
jurists and scholars, however, assert that election must be held 
even if there is only one candidate for it, for otherwise the 
Imam cannot acquire legal status. This insistence on election is 
obviously directed against the Shi'ite theory of divine appoint-
ment. 
2 
(9) The existence of two Imams contemporaneously is illegal. 
Al-Ash'ari opposes this view and says that two Imams at a time 
are possible if their territories are far-flung and widely 
separated by an ocean, which hinders easy communication between the 
two.But al-Mawardi insists in his view to rule out the Fatimids 
and the Umayyads of Spain. 
1. Ibid., pp. 10-11. 
2. Al-Mawardi, p. 11. 
SUCCESSION; 
(1) The ruling Imam can nominate his successor. There 
is complete concensus on this point in the Muslim community. 
The Muslim accepted Umar as the next caliph not on the suggestion 
2 
of Abu Bakr, but in obedience to his order as Caliph. Similarly 
when 'Umar appointed a limited council to elect his successor, 
it was an order from the Imam and there was no choice for the 
Muslims to do otherwise. 
(2) The Imam can nominate any suitable person as his 
successor, provided he does not happen to be his father or 
son. The concurrence of the Ahl al-hall wal aqd is not necessary. 
In case he nominates his father no concurrence is required, but 
4 if he nominates his son the concurrence must be obtained. 
Also, he can nominate any other relation without requiring the 
concurrence. 
It was this theory of nomination that cut at the very root 
of democratic ideals in Islamic polity. It has been persistently 
resorted to by every Muslim ruler after the days of the pious 
Caliphate, to perpetuate dynastic and despotic rule among the 
3 
1. Ibid., p. 13. 
2. Ibid., p. 14. 
3. Ibid, p. 14. 
4. Ibid., p. 14. 
5. Ibid., p. 15. 
6 Ibid., p. 15. 
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Muslim peoples. Thus apparently the structure of the Caliphate 
was maintained by the Umayyads, the Abbasids, the Fatimids, and 
the Turks but the spirit of Islamic democracy was buried in the 
coffin of Ali, the last of the Pious Caliphs. 
Al-Mawardi's contention that Abu Bakr's nomination of Umar 
could not be challenged by the Companious, for it was the valid 
enactment of a valid Imam, is nothing but historical fiction 
having no basis in historical fact. One of the earliest and most 
reliable authorities on this period, i.e. Ibn Qutaybah, reports 
in his Al-Imamah wal-siyasah that when symptoms of death approa-
ched Abu Bakr he became very anxious as to who should succeed 
him to the caliphal authority. After much deliberation he decided 
to nominate Umar to succeed him. He called Uthman to his bed-
side and dictated to him the deed of succession. When the news 
apread people flocked to him from every quarter and began to 
question his choice. Thereupon he said, "If God asked me about 
this matter, I would tell Him that I appointed over them one 
whom I considered as the best of them." After this he ordered a 
general assembly of the people; and when they gathered together, 
he addressed them and said that he had chosen for them a person 
with such and such qualities and then said, "If you so desire 
you may sit together and elect a person whom you like; but if 
you wish that I should use my discretion in the matter, on your 
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behalf, then I assure you by One other than Whom there is no 
God, I will spare no pains in doing you the best service." 
He then stopped and wept and the people wept with him and said, 
"you are the best and most informed amongst us, so you chose 
for us." And. when the crowd dispersed he called for Umar and 
gave him the deed of succession and said, "Go to the people and 
inform th&a that this is my suggestion, and ask them if they 
hear it and obey it." Umar took that document and went to the 
people and addressed them. They all said, "We are all ear and 
obedience to it." This testimony of Ibn Qutaybah is most unequi-
vocal and decisive. It completely abrogates al-Mawardi's theory 
of nomination. It is quite obvious that Abu Bakr did not deprive 
the people of their democratic right to elect the head of the 
state freely. He simply gave his personal opinion and only at the 
instance of the people. The people could accept this opinion as 
well as reject it. There was no political bar in their way, no 
caliphal decree to prevent the exercise of their right of franchise.' 
1. Al Imamah-wal-Siyasah, pp . 19-20. 
2. In one of his pilgrimages to Mecca once Umar heard a report 
that a person was saying, "By God! if Umar died I would 
declare my allegiance to so and so, and by God, Abu Bakar's 
election was certainly defective but it was made effective 
later on." Umar got enraged at this report. He returned to 
Medinah and ordered all the judges, governors and chiefs of 
the army to proceed to the capital. When all had come a 
public assembly was held where the Caliph delivered one of 
the most important addresses of his life. After saying many 
important things on this occasion, he said: 
Let not anyone be deceived to say that the election of Abu 
Bakar was defective and later on it became effective, for 
indeed it was so, but God saved us from the evil consequences of 
it. And among you there is none like Abu Bakar towards whom the 
people may look with love and reverence, therefore, if any one 
of you swears allegiance to a persin without consulting the 
general body of Muslims, such person shall not be deemed as 
elected, and the likelihood is that both these persons may be 
slain." Ibn Hisham. Al-Sirat al-Nabawaivah. Vol. IV. DD. 
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Al-Mawardi's second argument in support of his thesis -
that the limited college of electors prescribed bv Umar had the 
sole rieht of nominating the new Caliph is nothing but a deli-
berate effort to interpret ancient practice to .justify later 
historical phenomena. Of course, Umar did nominate the limited 
council at the suggestion of Aysha, to prevent civil strife 
2 
after his death. He knew full well that the probable candidates 
for the Caliphate were the very persons whom he nominated for it. 
Not only that he was perfectly sure that either Uthman would be 
3 
elected or Ali. Therefore to facilitate the new election he 
fixed a procedure that was least pregnant with evil and the best 
guarantee against civil discord. The stern warnings which he 
gave to the dissentient members of the electoral college, and the 
strict directions which he issued about the conduct of the 
election were but the last symbols of his great overriding autho-
rity over the hearts and minds of people, by means of which he 
so wonderfully ruled half the world for twelve years. But he 
did not lay down a permanent principle of Islamic polity, for 
this he could not do, since there was no warrant for it in the 
1. al-Marwardi, pp. 13-14. 
2. Ibn Qutaybah, p. 23. 
3. Ibid., p. 25. 
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Quran or the Sunnah. Even Abu Bakr could not devise the theore-
tical foundations of the Caliphate, for during the last moments 
of his life he said that the one great regret he had was that 
he could not ask the Prophet to enlighten him on three problems. 
He said, "I should have asked: who would succeed him in political 
power after him? If he nominated anyone nobody could challenge 
his nominee on this issue. And I should have asked him whether 
the Ansars were entitled to any share in the political power'.'-
Umar's arrangement was therefore dictated by purely pruden-
tial considerations. A proof of this assertion is that he 
categorically declared that the Ansars were not entitled to any 
2 
share in the sovereign power, although Abu Bakr was doubtful 
on this issue, and although many of the later .jurists did not 
accept Umar's ruling on this point. The truth is that Umar took 
this extraordinary step for the defence of the state and not 
for the defence of a principle, for there was no clear principle 
before him. Hence the construction of a political theory out of 
his ruling can neither be .justified nor appreciated as an 
achievement in political thought. 
But al-Mawardi was not very much concerned about theory. 
He was a leading Sunnite legal doctor of the Shafi'ite school, 
1. Ibn Qutaybah, p. 19 
2. Ibid., p. 24. 
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and was intimately associated with theAbbasids; hence his chief 
interest lay in emancipating the Sunnite caliphate from the 
Shi'ite tyranny of the Buwayhids. This explains why he gave the 
stamp of validity to the monarchical system of the Abbasids. He 
had already before him the precedent of the Ummayyads. Moreover 
the jurists had, by the force of circumstances, reconciled 
themselves to the imperialistic order of the day, and given it 
the form and sanction of religious authority. Al-Mawardi, there-
fore, found no difficulty in taking his cue from his predecessors 
and from the prevailing ideas of his time. His main contribution 
to Islamic political thought lies in the transformation of these 
ideas into a system, directly related to historical practice. He 
was not a visionary and idealist like the jurists or the scholas-
tics and like them did not sit to speculate in vacuum. He was a 
man of the world and so tried to solve its problems as best as 
he could. 
3. The nomination of a person as heir-apparent becomes 
effective only when he declares his consent to it. The Imam 
cannot withdraw the nomination until there occurs in this heir-
apparent some important change which invalidates him legally. 
So also an Imam cannot be deposed until a similar change occurs 
in him. Now thdse are only logical deductions from the 
1. al-Mawardi, p. 16. 
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foundamentals of the Shari'ah for there are no historical 
precedents to vouchsafe them. 
4. The Imam can appoint the Electoral College as well as 
the persons who may contest for the Immate. This opinion is 
based on the election of Uthman by means of a limited Shura 
appointed by Umar. Whatever might have been the political consi-
deration before Umar, the derivation of a general principle out 
of it is certainly most dangerous to sound polity and to the 
stability of a state. The piety, honesty, intelligence and 
statesmanship of Umar could very well be relied upon. The same 
cannot be said of another personality after him in Islamic his-
tory. Notwithstanding this, historians have criticised that Umar 
2 
was mistaken in taking this step. It is a well known fact that 
most of the members of the Shura who came out unsuccessful in 
the contest at once started plotting against-Uthman and began to 
3 
aspire for the Caliphate. But apart from this historical fact, 
if the right of nominating the electorate as well as the candidates 
is conceded to the Imam it is bound to make him absolute and 
despotic. In truth it was this theory that developed into divine 
right with the Alids and the Abbasids. And it was this theory 
that throttled the growth of democracy in Islamic polity. 
1. Rafiq Bek, Ashhar Mashahir-al-Islam, Vol, I 
2. Ibid., p. 21 
3. Ibn Qutaybah, p. 48. 
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5. The Imam can nominate two or more heirs-apparent to 
succeed him one after the other. The argument has been derived 
from the Battle of Mutah, in which the Prophet appointed Zayd 
bin Harithah as the Commander of the Islamic forces and said 
that if he fell in fighting he was to be succeeded in command by 
ja'far bin Abi-Talib who was to be succeeded by Abd Allah bin 
Rawahah. If Ibn Rawahah also fell then the Muslims could choose 
any one from among themselves as their commander. Apparently the 
citation of this incident in support of a fundamental issue like 
that of the Caliphate is but a fake reasoning. 
This practice of appointing two or more heirs-apparent 
proved to be the greatest political evil in Muslim Polity. It 
often engendered palace intrigues and induced destructive inter-
necine wars and dynastic feuds. 
1. al-Mawardi, p. 22. 
102 
DESIGNATION AND PRIVILEGES 
1. When a person is duly elected as Imam the people should 
entrust all their affairs to him and must give him their unques-
tioning obedience. The Imam may not consult them in the affairs 
of state, yet they must obey him. This is again a most ridiculou 
position. It is the clearest example of despotism for which the 
orient is notorious. It certainly cannot be a principle of 
Islamic polity. The Islamic idea is that the people must be 
consulted and must be given their full share in the governance of 
the state. It was the violation of this right that led to the 
assassination of Uthman, And it is the suppression of this right 
that has always exposed the Muslim state to disruption and decay. 
2. The Imam may be addressed as the Khalifat Allah, but the 
majority of jurists say that this title is forbidden, for no 
human being can represent God on earth, since man is mortal and 
imperfect. Hence the Imam may either be called a mere Khalifah 
2 
or Khalifa Rasul-Allah. Once when Abu Bakr was addressed as 
Khalifat-Allah he exclaimed, "Do not address me as Khalifat 
Allah but as the Khalifa Rasul-Allah". 
1. Ibid., p. 27 
2. Ibid., pp. 27-28 
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DUTIES AND FUNCTION OF THE IMAM"'-
The Imam has the following ten principal duties to perform: 
1. The safeguard the defence of the established principles 
of religion as understood and propounded by the concensus of 
ancient authorities. If anyone innovates an opinion or becomes 
a sceptic, the Imam should convince him of the real truth and 
correct him with proper arguments and make him obey the injunc-
tions and prohibitions of the Shari'ah, so that the people at 
large may be saved from the evil effects of such heresies. 
This is undoubtedly the foremost duty of the Imam under the 
Shari'ah. But unfortunately it is under the cover of this pretext 
that throughout the last thirteen centuries adventures and 
self-seekers have striven to carve out political fortunes for 
themselves,The second civil war of Islam was fought by the 
Ummayyads, the Hashmites, and the Zubayrites under this same 
pretext. When the Abbasids came to power they called themselves 
the Defenders of Faith, and crushed every political dissentient 
in the name of religion, and sent many an innocent soul to the 
gallows to save Islam. The Alids have always claimed that they 
are the sole repositories of religion and Islam is safe only in 
the hands of their Imams. When they founded the Fatimid empire 
1. al-Mawardi, pp. 28-31. 
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and later the Safwid dynasty in Persia, they wiped out their 
political opponents with unthinkable cruelty and butchery. In 
fact, every now and then the Muslim world is sorely disturbed 
by new champions of Islam. Even today there can be evinced a 
great effervescence for religious revival in all the Muslim 
lands, but everywhere the undertone is political and not reli-
gious. The great Sinusi movement, which stood for puritan Islam, 
and which culminated in the installation of Idris al-Sinusi as 
the hereditary King of Libya in 1951, should serve as an eye-
opener to uninformed enthusiasts. 
Al-Mawardi's enumeration of these duties, however, was very 
effective and timely, since it came out as a stern warning to 
the Buwayhids who had overpowered the Caliph in Baghdad, and 
who professed a heretical faith. 
2, The dispensation of justice and disposal of all litiga-
tions in accordance with the Shari'ah. He should curb the strong 
from riding on the weak, and encourage the weak to take his due 
in face of the strong. 
3. The maintenance of law and order in the country to make 
it possible for the people to lead a peaceful life, and proceed in 
their economic activities freely, and travel in the land without 
fear. 
105 
4. The enforcement of the criminal code of the Quran to 
ensure that the people do not outrage the prohibitions of God, 
and that the fundamental rights of men are not violated. 
5. The defence of the frontiers against foreign invasions 
to guarantee the security of life and property to Muslims and 
non-Muslims both in the Islamic state. 
6. The organisation and prosecution of religious war 
against those who oppose the call of Islam or refuse to enter 
the protection of the Islamic state as non-Muslim subjects. The 
Imam is bound by the covenant of God to establish the supremacy 
of Islam over all other religious and faiths. 
7. The collection of Kharaj and Zakat taxes in accordance 
with the laws of the Shari'ah and the interpretation of the 
jurists, without resorting to extortion or pressure. 
8. The appointment of allowances and stipends from the 
state treasury (Bayt-al-Mal) to those who are entitled to them. 
This money should not be expended with extravagance or stinginess 
and must not be either prepaid or delayed, 
9. The appointment of honest and sincere men to the 
principal offices of state and to the treasury to secure sound 
and effective administration and to safeguard the finances of 
the state. 
10. The Imam should personally look into and apprise 
himself of the affairs of his dominions so that he may himself 
direct the national policy and protect the interests of the 
people. He should not entrust this responsibility to others and 
engross himself in luxury or religious devotion. 
Any when the Imam has carried out all these duties effici-
ently, the people must offer him two things principally: 
obedience and help. 
This enumeration of the tenfold functions of the Imam is 
arbitrary. Ten has been particularly chosen, for it is an ominous 
and mystical number. The notable fact here is, however, that 
while his predecessors and successors lay great emphasis on the 
first two points, viz., the safeguard of religious principles and 
the dispensation of justice, as the principal duties of the Imam, 
al-Mawardi lays the main stress on the administrative responsibi-
lity of the caliph. In his opinion the Caliphate is not merely a 
religious institution for the carrying out of justice, but also 
the greatest social organisation to help promote the corporate 
life of man on this earth. In other words, the management of the 
state machinery is of basic importance to him. This explains why 
he devotes only one-tenth of his book to the exposition of the 
theory of the Caliphate, and uses the rest of his work to elabo-
rate the detailed apparatus of government which hinges on the 
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central authority of the Caliph. The nebulous nature of the 
dispersion of state power had led to the dreadful tussel between 
the Buwayhids and the Abbasids— The Buwayhids, who had no legal 
claim to sovereignty, and who had not clarified their position, 
had long been intriguing to overthrow the Caliphate outright. 
Al-Mawardi's attempt, therefore, at defining in detail the respon-
sibility and scope of caliphal power in relation to normal 
administration, was most plausible and a direct hit at the 
Buwayhids. Further, he made his treatise an inviolable document 
by reinforcing it with the argument of earlier historical prac-
tice, dating back to the time of the Prophet, and by basing it 
on the opinions of the leading jurists of Islam. It is signifi-
cant to note that al-Mawardi hardly anywhere quotes any of these 
jurists, but since he was the Greatest Judge of Baghdad, this 
declaration in the preface was taken as sufficient guarantee of 
his veracity. There is no ground to question his bona fides yet 
it would have been more commendable if he had given the actual 
authorities. 
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THE DEPOSITION OF THE IMAMIl 
Al-Mawardi has given a detailed consideration to this sub-
ject. In the first place, arguing on the basis of legal deduc-
tion from the fundamentals of the Shari'ah, he says that once a 
person is elected as Imam he cannot be removed from that office 
until there has occurred some definite change in him. Then after 
discussing the duties of the Imam he reverts to the subject and 
dilates on it at length. He says that the Imam loses his title 
and authority on account of one of the following reasons: 
1. If there occurs a change in his moral status, technically 
known as Adalah (sense of justice). The moral change is of two 
kinds.: 
(a) The one connected with his body; that is, if he becomes 
a slave to his inordinate desires and is given over to 
his sensual passions and flouts openly the prohibitions 
of the Shari'ah. In such an event a person can neither 
2 
be elected as Imam nor can continue as such. Abu 
3 
Ya'la rejects this opinion and holds the opposite view. 
(b) The one connected with his faith. That is, if a person 
holds opinions contrary to the established principles 
1. al-Marwadi, p. 16, 
2. al-Mawardi, p. 31. 
3. Abu Ya'la, p. 4. 
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ojf religion, or holds such twisted opinions as amount 
to an abrogation of the accepted principles, he can 
neither be initiated as Imam nor can continue to hold 
that office. In this there is a clear denunciation of 
the stand of the Buwayhids and the Shi'ite and Fatimid 
claims to the caliphate. 
(2) If there occurs a change in the person of the Imam. It 
is of three kinds: loss of physical senses, loss of bodily organs 
and loss of ability to supervise and direct. 
(a) Among the defects which occur in the physical senses, 
the two most important ones which preclude a person 
from election to the Imamate or make him unfit to continue 
in office, are the loss of the mental faculty and the 
loss of eye sight. The first case is obvious and needs 
no comment. But the second has had a profound bearing on 
the course of Islamic history. The practice of putting 
out the eyes with hot iron to prevent a person from 
wearing the imperial purple, was undboutedly borrowed 
from the Byzantine Empire; the opinion of the Muslim 
jurists on the issue, however gave it an added importance 
as an instrument of tyranny in the oriental lands. The 
1. Ibid., p. 32. 
dreadful effect of this foul practice can be gauged 
from the fact that about two dozen Abbasid Caliphs 
were thus blinded to dethrone them from the caliphal 
seat. The juridical opinion referred to above is that a 
blind person is unqualified to give witness or sit as a 
judge in a court of law; he is therefore much more 
unqualified to serve as the head of the state. 
(b) Loss of bodily organs. It is of various kinds. If it 
does not hinder the performance of normal duties, and 
does not disfigure the features or the external beauty 
of the body, it will be of no account. For instance, 
the loss of the male organ will not invalidate a person 
because the Quran praises the prophet Zakariya who was 
impotent. 
In certain cases when the loss of organs renders a person 
helpless and makes him incapable of doing anything, he can 
neither be elected as Imam nor continue in that office. Such 
is the loss of the two hands or of the two feet. 
Al-Mawardi discusses the details of other losses too, but 
they are not pertinent to our purpose here. 
1. al-Mawardi, p. 33. 
2. Ibid., p. 35. 
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(a) The loss of personal ability to supervise and direct 
is of two kinds: 
(i) If the Imam is overpowered by one of his counsellors 
and assistants, who appropriates all authority to himself, but 
does not openly defy the Imam, the Imam will continue in his 
office, provided the usurper rules in accordance with the 
injunctions of the Shari'ah and in deference to the accepted 
norms of justice. This is to ensure that the functions of the 
Imamate should continue to be performed, and that the people 
do not fall a prey to the ways of evil on account of the non-
enforcement of the laws of the Shari'ah. But if his conduct is 
opposed to the principles of religion and justice he will not 
be tolerated in that status, and the Imam shall have to seek 
the help of a person who can oust the usurper and restore 
2 
supreme authority to the Caliph. 
This principle has been elaborated by al-Mawardi with great 
care and legal acumen. In the following chapter he takes it up 
3 
again and discusses it in full detail. This principle which 
h&.d no sanction in ancient authority or in the opinions of the 
jurists was dictated by the force of circumstances in which the 
Abbasid caliphate had been placed during the two centuries 
1. Ibid., p. 37. 
2. al-Mawardi, p. 38. 
3. Ibid., pp. 67-70. 
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preceding the death of al-Mawardi. The Buwayhid usurpation in 
Baghdad and the falling of the caliphal power into insignifi-
cance necessitated the evolution of a formula which suited the 
exigencies of the times and recognised the de facto relation 
that existed between the Buwayhids and the Abbasids. This was a 
clear departure from the principle of the Caliphate enunciated by 
al-Mawardi in the earlier part of his bodk. But he devised a 
via media to remove this glaring contradiction. If the Absolute 
Governor or the usurper (Amir bil-Isir'la) declares his allegiance 
to the Caliph and promises to maintain the unity of the Caliphate 
enforce the laws of the Shari'ah, and cooperate with the Imam 
against the foes of Islam, the Caliph shall recognise his absolu-
tism by conferring on him the deed of investiture formally and 
publicly. Though this arrangement is opposed to established 
tradition it shall be demand perfectly legal, because it envisages 
the safeguard of the injunctions of the Shari'ah which cannot be 
let go by default, and because of the unavoidable condition 
created by the act of usurpation. In this theory there is on 
the one hand an overt recognition of the situation previaling 
in Baghdad and on the other an unconcealed warning to the 
Buwayhids that if they transgressed their limit they could be 
1. Ibid., p. 68. 
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brought to book with the help of the Ghaznawid power which was 
an open ally of theAbbasid Caliphate. In the passage where 
al-Mawardi says that in case the usurper shows an uncompromising 
and rebellious attitude the Caliph can call in the help of one 
who can reliev him of the straits, the person referred to is 
none but Mahmud of Ghaznah. 
There is little doubt that al-Mawardi was influenced by the 
circumstances of his environment in the enunciation of this 
theory, but this deviation from the original principle completely 
nullified the true conception of the Immate as demonstrated in 
the days of Umar the Great. Nay, it contributed directly to a 
political theory which encouraged adventures and ambitious men 
to impose themselves on the will of the people with brute force 
and sheer might. Further, if it served as one of the main 
incentives for the dismemberment of the Abbasid empire, it also 
very greatly influenced the suppression of democratic thought 
and practice in the Muslim World. Al-Mawardi may have been good 
intentioned but the legacy he left completelychanged the concept 
of Muslim polity in the centuries that followed. And the change 
that occurred was simply un-Islamic, undemocratic, and vicious. 
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(ii) If the Imam falls a prisoner into the hands of an 
enemy it will be the duty of the entire Muslim people to 
endeavour to emancipate him, and as long as there is any 
hope of his deliverance he will continue as Imam, and another 
person may be elected to officiate in his absence. But if all 
hope is lost he will be deemed to have relinquished his 
office, and a new election shall take place. 
If the Imam is captured by a Muslim rebellious anny 
and the rebels have not appointed an Imam of their own, the 
captured Imam shall continue to command the loyalty of the 
people, and an acting Imam shall be appointed by him, if 
possible, or by the electoral college. But if the rebels have 
appointed an Imam of their own, the existing Imam shall 
forfeit his claim to the Imama+e and the responsible men 
(Ahl-al-hall and aqd) shall elect a new Imam according to their 
direction. 
Al-Mawardi's working in this passage is full of meaning. 
He means to say that a victorious rebel leader does not 
automatically become the Imam. The reference is clearly to the 
Fatimids who threatened Baghdad in those days. The Abbasids 
had, through a propaganda of centuries, ingrained in the minds 
1. al-Mawardi, p. 38. 
2. al-Mawardi, p. 40. 
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of people that only they were the rightful claimants of the 
Caliphate. Moreover, they had given wide publicity to the 
idea that the Fatimids were not the true descendants of 
Fatimah, and were therefore diqoualified for the Jmamate, 
and were rebels and imposters. This clearly explains al-
Mawardi's dictum. 
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THEORY OF REBELLION 
Even in the ancient and medieval tribal and monarchical 
systems it was recognised that if the patriarch or the 
monarch ruled with tyranny and inequity the people had a 
right to overthrow him and choose a new leader or sovereign 
in his place. Tiie'' act of rebellion in such an eventuality 
was, therefore, not regarded as a crime but as a vindication 
of the natural rights of people. The idea of rights and 
democracy were necessarily dim, nevertheless they were there. 
When Islam came upon the scene of the world it shone 
like a radiant sun and cleared the dimmes that had so long 
benumbed the spirit of man. It brought out a complete 
revolution in human thought and in the conception of human 
destiny. It welded politics with religion in a remarkable 
way that was at once susceptible to reason and most conducive 
to human good. It defined the proper dignity and status of 
man in this universe, his relation and obligations to God, 
and His privileges as the lord of creation. It taught for 
the first time the ideas of universal brotherhood and complete 
equality of man. In short, it made worldwide democracy a 
reality and a fact. The great republic of Madinah was built 
on the highest and purest ideals of democracy. It was not 
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embellished with the accoutrements and paraphernalia of modern 
republican states, yet in its spirit and in its working it 
was more modern and humane than any modern state. The only 
sad thing about it was that it was too short-lived, and that 
it could tfot get time for proper growth and consolidation and 
to work in full flourish. It was nipped in the bud. The conse-
quences of the premature exinction of the Republic of Madinah 
were dire and far-reaching. The fast-developing ideals of 
Islamic democracy were blasted and superseded by the imperia-
listic systems of the Ummayyds, the Abbasids, the Fatimids 
and others. A struggle ensued between the state and society. 
The society strove to reflect the principles of Islamic life „ 
and polity, while the state tried to emulate the traditions 
and ways of Byzantine and Sasanid empires. For one hundred 
years of Ummayyad rule the struggle between these two forces 
continued. But the coming into power of the Abbasids 
signalled the victory of the state over religious ideology. 
The emperor or the caliph became the spiritual and temporal 
head of the state, his wishes and whims became laws, and he 
was responsible to none. The people had no- right except to 
obey and endure. 
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When the new order came to stay, the Muslim jurists, 
political thinkers, statesmen and diplomats tried to adjust 
themselves to the new conditions. They invented a political 
theory which effected a superficial and sophisticated 
compromise between the two forces. The compromise was given 
religious sanction and justification, so it became permanent 
and unchallengeable. It was supported by twisting the texts 
of the Quran and fabricating numerous traditions along with 
ingeniously prepared chain of transmitters. Some of these trad-
itions quoted by Abu Yusuf in his Kitab al-Kharaj have already 
been cited in the introductory portion of this article. 
When al-Mawardi wrote his book this compromise had 
clearly worked successfully for two centuries. Therefore, 
while dealing with the right of the people to revolt against 
a tyrant, he is largely influenced by the juridical and 
political ideas of his age. Yet he does not believe in the 
divine right of rule, for despite his anxiety for the resto- " 
ration of sovereign power to the Abbasid Caliphs, he nowhere 
supports their claim, or the claim of the jurists to unchallen-
ged obedience to the head of the state. 
(12 In the very first chapter of his book he quotes the 
following tradition from Abu Hurayrah: the Prophet said, 
"After me there will be appointed rulers over you; their good 
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as well as bad deeds will go by them; but you must obey every 
order from them that is based on righteousness; for if 
they rule with fairness the good of it will acme to them 
and to you both, (and) if they rule with inequity you will 
get the benefit of it and they, the evil consequences 
thereof". In al-Maws(.rdi's opinion, obedience is due only when 
the order of the ruler is in keeping with truth. The same 
tradition has been narrated by Abu Yusuf in another way 
wherein he omits the words "that is based on righteousness", 
The- omission of these words by Abu Yusuf seems to be deli-
berate in the same way as their citation by al-Mawardi is 
intentional, for from other texts it is clear that the authors 
represent different viewpoints on this issue. Al-Mawardi is 
very cautious not to bring forth any comment on the above 
passage, although there is only a veiled-reference in it 
to the right of revolt. 
(2) He clearly advocates revolt when the Imam either 
falls an open prey to sensual passions or becomes sceptic of 
2 
the basic creed of Islam. But it is not clear how a tyrant 
or heretical Imam can be deposed. No machinery has been 
1. al-Mawardi, p. 4. 
2. Ibid., pp. 31-32. 
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proposed by means of which the will of the people may be 
ascertained or the Imam may be voted out of power. There is 
no precedent in Islamic history when an Imam may have been 
removed from office by legal or peaceful means. And since the 
Imam is the supreme authority, not responsible to any tribu-
nal, it is obvious that he cannot sit to impeach himself 
or allow others to interdict him. On the contrary, there are 
numerous examples in history when tyrant Imams persecuted 
pious and innocent people and even sent them to the gallows. 
Al-Mansur got Malik bin Ans beaten in public and Abu Hanifah 
poisoned in jail, Al-Rashid wiped out the entire house of 
Barmak without, any explicit reason. Yahya bin Yahya, the 
greatest jurist of Spain, had to go underground to save his 
skin against the tyranny of Hakam bin Hisham. Al-Mutawakkil 
got the tongue of Ibn Sikkit, the famous grammarian, pulled 
out of his throat for a little act of displeasure. And Ibn 
Tasoniyah had to wear out his last days in a dungeon. The 
provision of this rule is, therefore, only a literary conceit, 
having no practical value. 
The only thing that is clear from al-Mawardi's writings 
is that he is opposed to the claim of undisputed obedience 
to the Caliph. He, however, does not eleborate a detailed 
theory of rebellion, or discuss the fundamental rights of 
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man. He is very careful in choosing only those traditions 
which suit his purpose. He could have very easily established 
from the traditions of the Prophet as well as from the prac-
tice of the Pious Caliphs that Islam has given an open charter 
of rights to humanity, and that it has unambiguously defined 
the limits of state power and freedom of the individual. 
First of all, he could have noted that the famous verse 
of the Quran, "Obey God, and obey the Prophet, and obey the 
ruler who is from amongst you" does not give a license of 
despotism to rulers, for the same verse continues, "if you 
quarrel on any issue, bring it to the judgement of God and 
the Prophet, provided you believe in God and in the Day of 
Judgement." Obedience to the head of the state is, therefore, 
bound by the condition that he obeys the injunctions of God, 
that is, rules with truth and justice. And in the preceding 
verse in the same context, the Quran says, "Verily God orders 
that you return securities to their rightful owners, and that 
when you are called upon to rule over people rule with 
2 justice." In another verse the Quran says, "Their (the Muslims) 
1. Al-Quran, 4:58. 
2. Ibid., 4:57. 
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affairs are decided by mutual counsel amongst themselves," 
and not by the arbitrary will of a ruler. Still on another 
occasion God orders the Prophet, "...and take their counsel 
2 
in the affairs of the state." Numerous other verses can be 
quoted to prove that the Quran bestows the right of revolt 
on the people if the rulers become arbitrary and despotic. 
Similarly, the traditions of the Prophet are replete with 
instances exhorting the people to oppose and overthrow a 
tyrant. A few examples will suffice, 
Abu Bakr reports that the Prophet said, "Surely the most 
loved and nearest person to me on the Day of Judgement shall 
be the just Imam, and the most hated and damnable person to 
me on the Day of Judgement shall be the tyrant Imam." 
It must be remarked here that the proportion of genuine 
tT-aditions to fabricated ones is so small that the latter 
have overwhelmed the former, and to an inexperienced person 
it would appear that falsehood is more true than tmith itself. 
Besides these theoretical cons derations the practice 
of the Prophet and the Caliphs most vividly reflects the 
meaning of the Islamic democracy and the concept of human 
1. Ibid., 42:38. 
2. Ibid., 2:159. 
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rights. The Prophet who was directly guided by God consulted 
his people on every important occasion. Some of the poorest 
and lowliest of men like Bilal, Suhavb, Abu Dhar. Salman, 
Ammar, and Abu Huravrah were amonp: the best of his compa-
nions. A poor blind man, Ibn Umm Maktum, was his Mua'zzin and 
favourite. In the battle of Mutab he ecave the command of the 
Islamic armv to Zavd bin Harithah, a freed slave. And .iust 
before his death he appointed Uthman bin Zavd as the supreme 
commander of the expeditionarv force that was beiner sent to 
the Svrian frontier to avenere the death of Zavd. After the 
battle of Hunavn, when he distributed the spoils of war among 
the new converts of Makkah, the Ansars felt disgruntled against 
it and were not satisfied until the Prophet cleared his posi-
tion. During his last illness he addressed the congregation 
and said that he was soon going to depart to his Master, so 
if any one had any due against him he might take it back. 
Thereupon an ordinary person rose and said that the Prophet 
had once hit him inadvertantly with his whip, so now he wanted 
to take him revenge. The Prophet at once uncovered his back 
and asked the Beduin to beat him in retaliation. Such cases 
can be multiplied ad infinite. 
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When Abu Bakr was elected Caliph he said in his policy 
speech, "Obey me as lonfc as I obey God, but when I disobey 
Him you are no longer bound to boey me." In the same speech 
he continues, "and I am .just like one of you, so when you 
find me on the right path, follow me, but if you see me 
deviating, set me right." 
The democratic practice of Umar is too famous to need 
comment. Even an old poor woman could challenge his authority 
when he made an innovation by fixing the amount of matrimonial 
money chargeable on the husband. An unknown medicore could 
threaten him with disobedience until he had explained how he 
got his shirt made out of the small Yemenite sheet he had 
received as his share of booty of war. It is a well-known 
fact that he never decided any matter of moment without 
consulting the general body of the citizens of Madinah. 
In this early period of Islamic history there was a 
general and strong feeling among the Muslims that there 
existed a solemn covenant between the state and the people, 
that the state was conducted by the elected representatives 
of the people, and that it existed only to protect and promote 
their interest. So when the rulers broke this covenant, and 
violated the principle of representation and threw overboard 
1. Ibn Qutaybah, p. 15. 
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the interest of the people, the people thought it as their 
inherent right to crack down such rulers and snatch political 
power from them. It was the infringement of this covenant 
that eventually led to the assassinations of Uthman and Ali 
and to the sudden collapse of the powerful Ummayyads. The 
Abbasid rise to power killed these ideas altogether and the 
concept of the convenant was completely forgotten. 
Al-Mawardi's failure, therefore, to elaborate a theory 
of rebellion is wilful, for if he wanted to propound a theory 
he could have found abundant sanction for it in early thought 
and practice. But he perforce could not do so, because it 
would have entailed a criticism and disqualification of the 
imbecile and impotent Abbasid caliphs who, in his time, did 
not wield any political power even within the four walls of 
their palace. Al-Mawardi's intention was not to expose the 
weakness of the Abbasids but to hide it. 
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Every political organisation pre-supposes the existence 
of a supreme administrative authority such as is connoted by 
the term Vizarat. Even as early as the time of Prophet Mohammad, 
when Arab polity was little more than a convenient system of 
tribal democracy, with chieftains wielding supreme powers over 
the lives and properties of the clansmen, someone was assigned 
the functions of implementing orders and policies. From amongst 
the nearest of the Prophet's companions some one could at any 
1 
time be called upon to carry out decisions. 
In this capacity such outstanding persons as Abu Bakr, 
could well be said as performing the duties and functions of a 
. . 2 
vizier. 
The settlement reached between the Ansar and the Mahajirin 
after the death of the Prophet, whereby the former were 
^ debarred from claims to the caliphae office, they were thought 
it for the office of vizarat as their deserved reward. The 
Treaties were generally written down by Ali Ibn Abi Talib, 
Zaid bin Sabit, Abdullah bin Arqam used to write letters 
'to foreign prices and to governors of the Islamic State. 
Muawiyah was engaged for writing down agreements (Muahida) 
between the Prophet and the Arabs. The name of Ubai bin K'ab 
is also mentioned in the list of Katibs. Al-Jahshyari, 
Kitab-al-wazra^wal-kuttab, pp. 12-14. Balazuri, Ansab-al-
ashraf, V.I, p. 532. 
2. Prophet Mohammad used to seek advice from Abu Bakr in almost 
all matters. For it was this reason that the Arabs called him 
as the Prophet's Vizier. Al-Mawardi, Al-Ahkam-al-Sultaniyah, 
p. 22 
The name of Abu Bakr is not included by any of the authors of 
the primary sources in the list of Katibs, See list in 
Al-Jahshary and al-Balazari, op. cit., Ibn Qutaiba,Al-Ma-a-rif, 
pp. 138-41 and Tabri, Part II, pp. 836-43. 
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settlement was never implemented. Distant provinces were 
placed under governors. The advisory functions were performed 
by Majlis-i-shura; the executive functions were assigned to the 
2 
secretaries of various departments. 
In all probability the Uramayyad Caliphs administered the 
state directly without^ any intermediary of the nature of vizier. 
• IWith the entrance of Rhalid Earmark, founder of the famous 
Barmak family, the vizarat institution can be said to have 
found its way into the Islamic administration. Khalid enjoyed 
the confidence and high esteem of Al-Mansur and he distinguished 
himself as counsellor and later head of finance department 
3 
(Diwan-al-Kharaj) and governor general. 
His son, Yahya was appointed by al-Hadi as his vizier, 
the first official of Islamic state with the powers of supreme 
executive head. Yahya's son and succesor Jafar is known as 
1. Al-Ahkam, p. 22. 
2. Jahshyary and Tabri consider Katib as the substitute title 
of vizier. Jahshyary, p. 10; Tabri, V. II, pp. 836-84, and 
Haji Saifuddin, Athar-al-Wuzra. pp. 22-29. 
3. Katib : meaning writer was the record keeper and ascribe 
with virtually no executive functions. Authors of the 
primary sources like Jahshyari and Tabri consider Katibs 
as the substitute title of vizier. Jahshyari, pp. 19-37, 
Tabri, V. II, pp. 836-843; and Haji Saifuddin, Athar-al-
Wuzara, pp. 22-29. 
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perhaps the most illustrious of Abbasid viziers with al-
fazl, his elder brother to support him as junior minister 
and seal-keeper. They practically ruled the empire. 
The Barmakids present a fine account of administrative 
capability which was to a large extent responsible for the 
power and stability of the caliphate during the time of 
Harun-al-Rashid (786-809). Ironically their power excited 
the jealousy of Harun for whatever he was indebted to them. 
Threatened by excessive accumulation of power and wealth the 
caliph contrived their extinction. Jafar was treacherously 
murdered in 187 A.H. (802 A.D.). Al-Fazl and Yahya languished 
2 
in prison until death at At-Raqqah. In the words of Hitti, 
the vizier acted as the caliph's alter ego. By shouldering 
the burden of the state to an extent tentamount to making the 
caliph's authority only a matter of formality the vizier lived 
in princely pomp and luxury and wielded at the same time 
over-riding powers of appointing and dismissing governors and 
of confiscating their properties. 
1. Jahshyari, p. 11, Al-Fakhri, pp. 194-209. cf. S.D. 
Goitien, Studies in Islamic History and Institutions, 
p. 182. 
2. Al-Fakhri. pp. 209-10. 
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Vlzarat acquired the status and position of a 
"vizier by divine right", so aptly illustrated by the diploma 
of appointment that caliph al-Nasir (d. 622 A.H.: 1225 A.D.) 
issued to his vizier, Mohammad Ibne Barz-al-Qummi. 
The Caliph is presented as the representative of God 
on earth and the vizier as the representative of the Caliph 
over his subjects, thus inheritting both the sanctity and 
2 
authority entailing upon a king by divine right. 
The rule of the Abbasid Caliphs was full of gloomy 
instances, of political turmoil, intrigue, conflict, struggle 
for power and civil strife. With the introduction specially 
of Turkish elements in the military which rose to prominence 
in the time of Wasiq Billah (d. 232 A.HI; 864 A.D.) and 
Mutawakkil (247 A.H.: 861 A.D.). The caliphal court became 
a permanent battle-ground for conflicting interests. More 
1. Moid-al-din Mohammad bin Mohammad bin Abdul Karim Barz 
was generally called al-Qummi because he was native of 
Qum. He was appointed in 617 A.H. by .Caliph al-Nasir. 
He continued as Minister under al-Zaheer and al-
Mustansir. Fakhri, pp. 314-25. 
2. "Mohammad Ibn Barz-al-Qummi is our representative 
throughout the land and amongst our subjects. Therefore, 
he who obeys Him, obeys us, and he obeys us obeys God, 
and God shall cause him who obeys Him to enter Paradise. 
As for one who, on the other hand, disobeys our vizier, 
he disobeys us disobeys God, and God shall cause him 
who disobeys Him to enter Hell-Fire." Fakhri, pp. 314-
16; cf. Hitti, History of Arabs, pp. 
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often than not, these conflicts were centred around the 
person of the vizier, who Invariably happened to be deeply 
involved as leader of one of the other party. 
This struggle was as much for survival of the persons 
involved as of the state and even the caliph. In the early 
phases when the upper echelon of the Abbasid society was 
not as yet fully accustomed to the institution of vizarat, 
such as was adopted later from the Iranian practice, the 
tendency was towards saturate accumulation of power. This 
naturally excited the jealousy of caliphs. Political murders 
seemed to be the only solution and perhaps naturally so in 
a state depending for survival mainly on the sword. Vizier 
after vizier was put to death, imprisioned or poisoned to 
make the office as much abhored as coveted. 
For instance Ibn-e-Ziyat was executed because he 
disliked Al-Wasiq from his vizarat days in the time 
of al-Mautasim. The troops of al-Mutawakkil headed by 
Shruyah bin Kisra a Turkish general and Amir gathered 
round 'Ubaidullah bin Yahya bin Khagan the vizier of 
al-Mutawakkil but killed al-Mutawakkil, or Abul Fadl 
Jafar bin Mohammad, Abu Musa Isa bin Farkhan Shah, 
Abu Jafar Ahmad bin Israil and later ministers of 
al-Muhtadi were dismissed for the same reasons. Al-Fakhri 
pp. 234-38, 239-46, Ibn-al-Athir. V. VII, pp. 68-69. 
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The conflicts intensifying with the growth of Turkish 
power and the establishment of minor dynasties, a point was 
reached when even the life of the Caliph hanged in suspense. 
From the time of Harun-al-Rashid ( ) to the time of al-
Mustakfi (333-334 A.H.; 944-45 A.D.) the execution of at 
least four viziers and one Caliph is recorded, many more 
were imprisioned till death. Among these viziers were powerful 
plenipotentiaries as well as lesser ministers, whose prestige 
and power had been reduced to make them a plaything in the 
Al-Fazal bin Sahal was killed by Mamun in 202 A.H. 
C817 AD). He combined two vizarats as master of the 
pen and of the sword (in the terms of Mawardi, he 
was truely a vizier-e-tafwiz a plenipotentiary). 
Ahmad bin Yousuf bin Qasim, successor of Ahmad bin 
Abu Khalid; vizier to Mamun recommended for this post 
by Hasan bin Sahal was vaccinated at the instigation 
of Mamun and he died of asthma. The reason was probably 
Mamun's annoyance over his using the same perfume 
which Mamun used. This was reported by his enemies. 
Mohammad bin Abdul Malik-al-Ziyat was killed by the 
same iron barrel which was made by al-Ziyat himself 
for others at the orders of al-Wasiq because he (al-
Ziyat) opposed Wasiq's nomination for the throne. 
Abu Saqr Ismail bin Bulbul, Minister to Al-Mautamid 
appointed by al-Muwaffaq (Mautamid's brother and 
co-ruller liked by the troops disliked by the Amirs 
sized by the Caliph imprisioned and tortured him till 
he died in 249-51 A.H. (863-865 A.D.). Al-Fakhri. pp. 
220-22, 224-26, 234, 249. 
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hands of military adventurers. The territories of the 
Caliphate, which at one time included the whole of Iraq, Iran, 
Khurasan, parts of Transoxiana and Afrikia had through a 
process of disintegration become a conglomeration of innumerable 
independent and semi independant states carved out from time 
to time by ambitious generals and governors or even Turkish 
tribal chiefs issuing forth from Turkistan. Few of them stayed 
long enough and were overrun by other adventures. In this 
process the territorial configuration of the caliphate kept 
changing with the rise and fall of minor dynasties Arab, Iranian 
and Turkish. 
The house of Saman fell to the malcontents of the Ziyarids, 
who in turn lost to the Qara Khanids of Bukhara, these last 
fell to Ghaznavid arms. The process continued with the successive 
rise and fall of the great Saljuks, Khwarizshahis and finally 
1. Mutawakkil was killed by Turkish army headed by Shniyah 
bin-Kisra. Al-Abbas bin al-Hussain the vizier to Muktafi 
was killed by the Turkish troops in the reign of Muqtadir 
billah. Ali-bin al-Furat was put in jail three times, 
was made minister three times and lastly he was executed 
by al-Muqtadir in 322 A.H. Abdul Qasim Ubaidullah bin 
Mohammad-al-Kaluzari, minister to Muqtadi was stoned to 
death by the army. Abdullah-al-Baridi was appointed by 
Tuzun as minister to Muqtadi. Ibid, pp. 238, 254, 
260-62, 269. 
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the Ghroids. These dynasties that rose at the expense of the 
Callphal state kept-up an appearance of legitimacy by extrac-
ting the inventiture of sovereignty which the caliph, not 
2 
being in a position to refuse, confirmed on them. 
They owed nominal alligiance to Baghdad even though actual 
relations between the Caliph and the userpers were sometimes 
hostile. Al-Mawardi had grown under the impress of the political 
holocaust spelled out by a multi-cornered conflict between the 
3 
Turk and the Dailamite army officers. He must not have failed 
to take the cognizance of the degeneration that had seized the 
1. Tahil Zul Yaminayn the celebrated general of Mamun, 
descended from a Persian slave, was appointed by that 
Caliph to the Government of Khurasan in 820 A.D. where 
he and his dynasty became practically independent, 
though holding their authority by patent of the Caliphs 
and with express acknowledgement of vassalage. They did 
not attempt to extend their power much beyond the borders 
of their province, and after about half century collapsed, 
completely. Overrun by the Saffavids in 872 A.D. Saffavids 
emerged as serious threat to the Tahirids as well as to 
the Caliphate. The house of Saman was instigated by the 
Caliph for being released from the clutches of the 
Saffavid, the family of coppersmiths. Stainly Lane 
Poole, Mohammadan Dynasties, pp. 128-133, 136, 144, 149, 
153. Also see, C.E. Boseworth, Islamic Survays, pp. 00-
99-122. 
2. Yaqub bin Lais bin Saffar, after the capture of Persia 
and outskirts of India posed serious threat to the 
Caliph of Baghdad, Al-Mawtamid. Hitti, pp. 461-2. 
3. Ibn-al-Athir, V. VIII, pp. 123-37. 
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Islamic state. The generous opportionment of land (Iqta) 
among the military personnel started by Muizz-al-Daulah in 
desperate bid to keep control of the army had exhausted the 
state's financial resources. The treasury was empty so much 
so that even the Caliph was forced to survive on pension and 
2 
a small portion of land by the Buwahyd chiefs. Having failed 
to rehabilitate the state's economy by positive measures, the 
military Junta was again and again deployed to implement vari-
ous' instruments of fleecing the population, rich and poor 
3 
alike, of their wealth and property. Merchants and respectable 
men fled from the country to escape the oppression. Farmers 
were ruined, industries suffered from the lack of patronage 
and investment. Artisans spread out to neighbouring states 
in search of work. In such state of anarchy and confusion, 
justice became a casualty. The Caliph living on licence from 
their co-rulers looked on helplessly and without hope of 
rectification. Maintenance of a precarious survival in the face 
of adversity and mental and monetary bankruptcy being their 
1. Ibid.. p. 150. 
2. Ibid., p. 148. 
3. Ibid., p. 137. 
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only concern, they could nei^ bher wail nor woe at ^krhat 
may be described as an abominable situation the Islamic state 
ever found itself caught in. 
Al-Mawardi came to Baghdad to receive higher education. 
At this time he was at the prime of his youth. Abul Hamid-al-
Asfaraini, Hasan Jeeli, the famous master of Islamic tradition 
2 (Ilmul Hadith), Abu Khalifa al-Jimiahi the Arabicist and his 
other teachers must have shared the general anxiety of the 
Abbasids and felt aggrieved at the moral and mental terpitude 
of nobles prices and officers. The young student seems to have 
embided from them a natural reticence to approve of what lack 
of dignity. The Abbasid prices fought with each other to wear 
the crown and disgracefully surrendered themselves into a 
3 
position of subordination. His appointment as Qazi later on 
4 
as chief justice with the title of Aqz-al-quzzat brought him 
1. ShaJrat-al-Zahb. V. 3, p. 286. 
2. Ibn-Khalikan, V. 2, pp. 444-45. 
3. The period of al-Mustakfi ended and after him ruled al-
Muqtadir's son al-Mutibilla, who accepted all the dictates 
of Muiz-al-Daula in 334 A.H./954 A.D., Al-Fakhri. p. 280. 
4. Encyclopaedia of Islam, V. Ill, p. 416, cf. Qamaruddin 
Khan, al-Mawardi's theory of state, Chapter II, p. 18. 
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into the ranks of officers in the administration. Notably, 
the department of justice was still the concern of the Caliph, 
the Buwahyd chiefs having no powers over it. In this position 
Mawardi, found excellent opportunity for acquiring intimate 
personel knowledge of the conditions as well as of the nature 
of relationship existing between the caliph and the Buwahyds, 
Legalities involved in the situation and the solution to the 
existing problems must have occupied his thoughts. Herein we 
find the source of inspiration for his extremely logical 
treatises the Ahkam-al-Sultanya, Adab-al-Wazir and Nasihat-al-
Muluk. Coming from the pen of one of the most prolific 
writers in the Muslim world, a highly learned scholar of 
Islamic jurisprudence who had the additional advantage of 
being a practising judicial officer, the ideas contained in 
these books bear the stamp of incontrovertible authenticity. 
Mawardi's political thought is not a philosophy of the statecraft 
It has for its base the highly concrete code of the shariat, 
1. Reference may be made to some other books on political 
philosophy such as Adab-al-Qazi and Tahsil-al-Nazarfi 
Tajil-al-Zafar (on warfare). He also contributed at 
least four books on jurisprudence, four on ethical 
philosophy and theology. See, the details in the preface 
to Adab-al-Dinwal-Dunya. pp. 1-16. 
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the tradition of the Islamic practices to the existing demands 
of which it meticulously confirms. For that reason Mawardi's 
ideas remain native and are applicable exclusively to the 
Islamic state. To put it in another way : al-Mawardi's work 
was to interpret and reconstruct the principles of Islamic 
polity from the Islamic law which had already been so elabora-
tely codified by the four Imams namely Imam Abu Hanifa (600-
766 A.D.), Imam Malik bin Anas (718-795 A.D.), Imam Mohd. Bin 
Idris Shafai (767-820 A.D.) and Ahmad bin Hambal (780-855 A.D.) 
in the preceding centuries. Thus Mawardi, emerges as a pioneer 
interpreter of the Islamic state in the same capacity as Imam 
Abu Hanifa was in the field of Fiqah. Mawardi's work is to be 
noted not for originality but for its fidelity to the Islamic 
law. It is a piece of deft learning rather than of creative P 
thinking; hence a work not the least significant for any 
speculative import for which the author, writing within the 
1. Abul Hasan Ali bin Mohd., bin Habib al-Mawardi was 
himself an orthodox Shafai but his thought is not 
greatly influenced by this school. Subki, Tabqat-al-Shafiah 
V. Ill, p. 403 and Ibne Khaldun V. I, pp. 410-13. 
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highly defined confines of ecclistiatical law, had but the 
narrowest latitude of originality to invest. On this account 
al;^ Mawardi• s work remains subject to criticism only to the 
extent that an oversight or an error interpretation can be 
pointed out. Barring this, the system constructed by him 
remains as the original term of reference for all subsequent 
writers. In this reconstruction of Islamic political thought 
Mawardi, fulfills a great need, that is that of filling up of 
a lacuna and of providing the guidelines for the state. He was 
concerned with the problem of saving the state from further 
disintegration and this he sought to achieve by specifying 
the legal position, functions, powers and the duties of Imam 
and his officers of whom the vizier occupied the supreme 
1 position. 
1. The work al-Ahkam-al-Sultanya is a brief guideline 
to all sections of administration which includes Imam, 
vizier, Amir, Naqib, Amil, Qazi and so on. He intended 
to explain their positions and other related details 
in other separate booklet, for vizier, for instance he 
wrote Adab-al-Wazir and for amirs and military generals, 
he wrote Tasail-al-Nazar-fil-Tajil-al-zafar. He did not 
forget independent states. For Sultans, he gave guide-
lines in his treatise Nasihat-al-Mulk (unpublished M.S. 
in Paris). His book Adab-al-Din-wal Dunya is guideline 
to all sections of society including administrators. 
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Mawardi's writings seem to have been intended to 
highlight the weaknesses entailing upon the state through 
continued dual authority which, in fact, was the usurpation 
rather than sharing of the legal authority of the sovereign 
by a subordinate. 
In contrast to this Nizamulmulk 1017-1093 A.D. represen-
ted the interests of a minor state existing within the fold 
of the Caliphate. 
Tughril Beg 1037-63 A.D. the founder of the Saljuq 
dynasty had begun his career as a refrectory tribal chief and 
had arisen ultimately to become the sovereign of a state 
2 
carved out from Ghaznavid territories. In 1058 A.D. al-
Bassassiri, a Turkish slave general in the service of the 
3 
Buwahyds and the latter's representative and plenipotientiary 
1. al-Ahkam-al-Sultanya, See Chapter III, pp. 30-34. 
2. Tughril finally defeacted Masud at Dandqan. The area of 
Azarbaijan, Musal, Iraq and a great portion of Khurasan 
were captured by Tughril. Ibn-Athir, V. VIII, pp. 302-318. 
3. Al-Bassasiri was the representative of Malik-al-Rahim 
who was virtually governed by al-Bassassiri. Tughril Beg 
helped Caliph al-Qaim to get rid of him later he was 
killed and al-Qaim was reinstead on the Baghdad throne. 
See the details, Ibn-Athir, V. IX, pp. 2320233, 236, 
238, and 239. 
ordered the Khutba to be read in the name of Fatimid Caliph 
al-Mustansir. Qaim secretly invited Tughril Beg to overthrow 
2 
the Buwayhids. Tughril arrested al-Bassassiri and restored 
al-Qaim in his former power. 
Tughril's star was on ascendance. He consolidated his 
position further by entring into matrimonial alliance with the 
caliph who had already conferred upon him the investiture of 
sovereignty in 1057 A.D. In return for which Tughril offered 
presentations of precious jewels and other things all wroth 
2 
about one million Dinars. 
This position continued in the times of Alpasalan. The 
Saljuqs acted as the protectors of the Imamate, not only against 
ambitious chiefs and petty princes but also against the 
3 
Fatimid power. The institution of Vizarat was revived and the 
1. The relations of Abbasids with Buwayhids extremely 
deteriorated with the appointment of Amid-al-Baghdad 
especially al-Bassassiri's dictator. Confirmation of 
conquerred land with the title of Amir on Tughril Beg 
without the will of Buwahyd general was actually the 
bases of the punishment which they awarded to al-Qaim, 
Ibid., p. 30. 
2. Caliph al-Qaim gave his daughter to Tughril Beg and 
conferred the title of Sultan on him in reward to his 
service that he rendered for his re-establishment to 
power. Ibid., V. X, p. 7. 
3. King Alp-Arsalan reconqurred all those areas which were 
annexed by the Fatmids. Khutba was read in Mecca and 
Madira in the name of Abbasid Caliph. Dastur-al-Wazra, 
M.S. 19 B - 24 a. cf. 
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vazier was enabled to function in consonance with the 
norms of its dignity and status. A sta4:us quo in the relations 
between the caliph and his protege established through acts of 
mutual obligation was not in the nature of times. The coming 
of the Saljuqs was in effect the replacement of one usurper 
by another. Ambition vitiated the cordial relations buttressed 
and strengthened by the matrimonialties. The Saljuqs became 
the virtual rulers of Baghdad while the Caliph retreated into 
obscurity. Malik Shah gave his daughter to al-Muqtadi. 
Nizamulmulk became the father-in-law of the caliph's vizier 
As soon as Saljuqs reinstalled Caliph al-Qaim on the 
throne of Baghdad Fakhr-al-Daulah Abu Nasr Mohammad 
bin Mohammad, commonly known as al-Jahir the cleverest 
and most astute of mankind was appointed as the vizier 
of al-Qaim in 483 A.H./1090 A.D. 
Ali bin Hussain bin Ahmad bin Mohammad bin Umar bin al-
Musailmah is not of much importance but he was made 
minister earlier to al-Jahar. Al-Fakhri, pp. 281-95, 
Malik Shah's wife Turkan Khatun's daughter was married 
to al-Muqtadi in 474/1081 A.D. but she was sent to the 
Caliph's palace six years later in 480/1087 A.D. 
Nizamulmulk was the vakil of Malik Shah in his marriage. 
However, cordiality of relations between the king and 
Caliph continued to exist even after this marriage 
because it was conditional and the caliph did not fill 
the condition for long time. However, a son called Jafar 
was born of this daughter. Ibn-al-Athir, V. X, pp. 
143-53-55. 
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and received the title of Razi-amir-al-mominin and Taj-al-
Hazratain. Already the names of Malik Shah and Nizannilmulk 
Tusi had been included in the Khutba at Baghdad. Malik Shah's 
name appeared on the reverse side of the Baghdad coins. 
Effective authority was exercised by the Sultan through a 
shahna or the Kotwal of Baghdad, who may be described as a 
2 Saljuq version of the Dailamite Amid-al-Baghdad. 
Justification for such a state of affairs was not 
wanting. Dissatisfaction with the terms and conditions that 
accompanied the marriages combined with the dismissal of 
Nizamul Mulk's son in law Amid-al-Daulah who was also the 
Caliph's vizier to give point to the contempt and disregard 
with which the caliphal authority was kept in the esteem of 
the Sultan and his minister.3 
1. Haji Saifuddin , Athar-al-«uzra, p. 210 
2. Sa'ad-al-Daulah was the shahna of Baghdad who was later 
replaced by Kodan. however, the Caliph was not pleased 
with the shahna because we find that the Caliph sent 
Sheikh Abu Ishaq Shafa'i to report the affairs to Malik 
Shah and Nizamulmulk. Ibn-Athir, V. X, pp. 42-75. 
3. al-Fakhiri, p. 287. 
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No mean role was played in this tussel by the Saljuq 
queen Turkan Khatun, mother in law of caliph al-Muqtadi. This 
interesting character appears as a pivotal personality in all 
the intrigues and conspiracies hatched at the caliphal court 
as much as the court of the Saljuqs. She was the main instiga-
tor of Malik Shah in his demand for the nomination of Jafar 
as the future Caliph in place of Muqtadi's eldest son, 
Mustazhir, the nominated successor and their apparent of the 
2 
Caliph of Caliph of Baghdad. 
Turkan's emergence as leader of a powerf\lil faction was, 
at any rate not an isolated phenomenon but only one of a 
string of examples in faction fights and intrigues for power 
1. The sources refer to four wives of Malik Shah one was 
divorced and Nizamulmulk married her. Second was a 
slave wife. Mohammed and Sanjar born of her in 1082 
A.D. and 1084 AD respectively. Thire_was Zubaida Khatun 
who was a Saljuq princes, daughter of Yaquti bin Chighri 
Beg gave birth to Barkyaruq born 1081 AD, fourth and the 
most important was Jalalya Khatun a Qara Khaind princess 
1064 AD commonly known as Turkan Khatun who gave birth to 
Mahmud. Ibn-al-Athir, V. X, p. 20, 212, Athar-al-Wuzra, 
pp. 208-210. 
2. Last visit of Malik Shah and Nizamulmulk to Baghdad was 
important from various points of view such as the murder 
of Nizamulmulk and placement of Jafar on the Caliphal 
throne even the Caliph al-Muqtadi was compelled to quit 
Baghdad. Malik Shah also died in the mean time. Ibn-al-
Athir, V. X, 68, 70, 72, and Athar-al-Wuzra. pp. 210-13. 
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with which the history of medieval muslim states appears to 
be full. It brings us to an important question of the basis 
on which muslim polity was structured. 
The precariousness of the existence of viziers. 
Caliphs and Sultans examplified by their murders, the continued 
subjection of Caliphs to the dictates of ephimeral sovereigns 
in power, the murky intrigue-ridden atmosphere of the courts 
where every inmate must inevitably belong to a faction or 
perish, are all ssnnptoms of a deep rooted malice besetting 
the Caliphate as much as the Turkish states which imbibed 
both the weaknesses and the blessings of each other. 
In the first place, it must be noted that neither the 
Umayyad nor the Abbasid states were established in consonance 
with the Islamic law, except in broad principles of political 
ethics enunciated in the Quran or the Prophet's tradition 
(and these two were rarely observed). These states had deve-
loped on regional customs and practices. The Caliphate resembled 
in character to Oriental absolutist monarchies rather than 
the Islamic democracy visualised during the rule of the four 
pious Caliphs. Perhaps, such deviation was necessitated by the 
demands and the vastness of the conqurred domains placed on 
them. The Umayyad and Abbasid Caliphates were highly centralized 
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governments and the political institutions had had to be 
inevitably retained as they existed in the conquered lands. 
Yet the tribal democratic notion that the Caliph was only first 
among the equals persisted. The same was true of the numerous 
dynastic states that came into being at the expense of the 
caliphate. 
Whereas the concept of equality admitted no succession 
heridity but the monarchial character of the Caliphate took 
for granted the reasonableness of the law of primogeniture. 
With Muawiyah began the practice of nominating the eldest son 
as successor. In the strict interpretation of Islamic law 
such a practice was bound to be a stumbling block making the 
task of nomination increasingly difficult. The door thus opened 
for rulers to attempt the establishment of dynastic rule, not 
only led to serious trespass of the spirit and law of Islam 
but also ushered in an era of strife, engendered the vilest 
and the most irresponsible intrigues of political adventures 
identifying their personal interests and security with the 
machinations of influencial king-makers. In each successive 
regime it was possible to establish a case for or against a 
candidate by appealing either to the adopted custom of primo-
geniture or to its inadmissibility. In contradiction to the 
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truely Islamic democratic principles, more often than not, 
the latter stand-point was only a subterfuge, for, invariably, 
alternative candidacies drew legitimacy from the fact of their 
belonging to royal blood rather than from personal qualifica-
tions. 
However, the intrigues would not come to an end with 
the ascendancy of a candidate but persisted. It showed in the 
form of personal jealousies, vendetta, party politics, 
incriminations, betrayals and murders, all of which gnawed 
at the very roots of the state. Even the army was divided. 
Left with no effective military power the state became 
throughly incapacitated when called upon to cope with the 
threat of disintegration posed by the issuance of petty 
Turkish Tribal chiefs. Not otherwise powerful enough to harm 
the sovereignty of a caliph, they were encouraged and aided in 
their ventures by the lack of any potential defensive power 
in the state. 
Ironically the Turkish states thus established at the 
expense of Caliphal territories themselves suffered from the 
absence of any incontrovertible rule of succession. In course 
of time, each of these states fell victim to and were finally 
vanquished by the same negative forces that had licked 
mother state. 
,w 
In such situations uncertainty of life and tenure loomed 
largely over the ruler and also the viziers. The brute rule 
of party politics pushed them both in the simmering fray of 
intrigueing nobles and they were obliged to utilise their 
own resources to ensure their survival. The vizier, the 
virtual executive head of the state, would seek to entrench 
himself behind a vast heirarchy of supporters assigned to key 
offices in the central and provincial administration. The 
exclusion of such aspirants as belonged to rival groups only 
added upon the existing threats to security and stability which 
in turn, demanded still more rigorous safeguards. To ensure 
unquestioned support, the viziers turned to the expedient of 
filling high administrative offices with the nearest of their 
kith and kin. The need to create barriers of security around, 
!. The appointment of sons and sons in law in key posts 
and strategically important frontiers of the state and 
recruitment of 2000 military slaves was the demand of 
hour without which stability and existence of the vizier 
had become almost impossible. Frequent murders of Abbasid 
viziers, vizier of Alp-Arsalan like Kundari and viziers 
of later Saljuqs took place probably because they failed 
to withstand the faction in opposition. Nizamulmulk 
however, certainly realised this fact and it also became 
a point of jelousy and mutual intrigues between him and 
other faction i.e., Nizamites and Turkanids. Ibn-Athir, 
V. X, p. 69rr)70, Haft Aqleem, pp. 166-67, and Haji Saifuddin 
Athar-al-Wuzra. pp. 207-210, cf. introduction to .Siyasat Nama. 
p. 7. 
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enforced among these officers, complete subservience to their 
master. Although good from administrative point of view the 
unity thus forged and the power thus built up by the ruling 
faction did not fail to attract royal hostility and many 
viziers fell victims to the combined threat from the ruler 
and the faction in opposition. 
The rise and fall of Nizamulmulk Tusi, although only 
one of a string of similar episodes interspersed over the 
whole period of muslim history, still remains as a telling 
illustration of this peculiar character of politics. This 
strong-willed son of a tax-collector in the service of Abu Ali 
Shazan, the administrator (Amid)of Balkh under Chighri Beg, 
was by no means so peaceable as to wave of an opportunity even 
though it meant inevitable collusion with the intriguing 
factions of the court. Born on 21st Zigad 408 AH/7th April 
2 
1017 AD his father, Ali called him Hasan in the tradition 
3 
of the fourth pious Caliph. His early education in the 
1. E.G. Brown, Literary history of Persia, V. II, p. 176 
and Siyasa,t Nama, p. 7, Hitti, p. 477. 
2. Ibn-e-Khalliqan, p. 143. 
3. The dream recorded in Dastur-al-Wuzra, reads that 
"Zamarrud Khatun" (Nizam's mother) entered the paradise 
where she saw al-Fatima. Fatima advised her to name him 
as Hasan because his father's name is Ali. Dastur-al-
Wuzra. f. 14a, 16b. 
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traditional learnings of Islam under the guidance of Imam 
Muwafaq, groomed him into a learned scholar of the Quran and 
traditions. But it was to his training under Abdul Samad, 
one of the leading exponents of jurisprudence that he developed 
a taste for administration and politics. Hasan got excellent 
opportunities to travel widely in central Asia until he came 
in contact with Abu Ali Shazan, who appointed him his secretary 
(Katib).^ 
The reasons of Shazan's dislike for him subsequently 
would perhaps be never known. He must, however, have been quite 
impressed by the talents of this young, ambitious 
incumbent, for he recommended Hasan to Alp-Arsalan, who appoin-
ted him his minister. It was not long before Hasan realized 
the importance of factionalism and intrigue as an instrument 
for materialising political ambitions. Soon he found himself 
3 
at the head of the faction opposed to Kundari the chief minis-
ter and Nizam's own superior and caused Kundari to be imprisoned 
1. A. Razzaq Kanpuri, Nizamulmulk Tusi, pp. 50-54. 
2. Dastur-al-Wuzra, f. 5a & E.G. Browne, p. 175. 
•^  —^3. Saifuddin remarks: 
In a message to the king and the vizier Nizamulmulk, 
Kundari said: 
Athar-al-Wuzra, p. 204-7. 
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and executed by the orders of Alp-Arsalan in 1047 A.D. 
Hasan, was only twenty nine when he joined the service 
of Alp-Arsalan. One year later he had become the full-fledged 
minister and embarked on a long, glorious career of twenty 
nine years during which period he dominated the whole political 
scape of Central Asia, never before or after rivalled by a 
vizier in Islamic hi'story. He manipulated the succession of 
Malik Shah against the warlike Tuksh, trained and educated 
him, built up the state's finances by ruthless enforcement of 
2 discipline and extensive reforms made the Caliph virtually 
subserviant to his own authority. He extended the Saljuq 
empire upto the precincts of India, Afghanistan, Armenia, 
Azarbaijan, China and Syria. He had the audacity of refusing 
the king sixty thousand Dinars. A virtual ruler, his master, 
otherwise known as the most powerful king, was reduced to a 
mere shadow of the vizier. At one time Malik Shah felt himself 
1. Dastur-al-Wuzra, p. 6b-7a, Athar-fi-Tartib-al-Duwal. 
p. 8. c.f. Browne, Ibid., p. 147,' H.K. Sherwani, Studies 
in Muslim Political thoughts and administration, p. 134. 
Hitti, p. 68. 
2. In a message to Malik Shah, Nizamulmulk admitted this 
fact. Ibn-al-Athir, V. XV, p. 71, Athar-al-Wuzra. p. 210. 
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at a loss to know whether Nizamulmulk was his vizier or 
CO-ruler of the state. Pressed to the extreme Malik Shah once 
threatened to take away the minister's 'inkstand' (Qalamdan-e-
Vizarat) meaning thereby to dismiss him. But he elicited the 
retort that the Saljuq empire stood on the power of his ink-
stand and the king would be well advised to be on his guard 
before he thought of harming the minister, for, as he said, 
"enough strong are my arms". 
The strength, of which Nizamulmulk so boasted had accrued 
to him as much from his wisdom applied to nursing the state 
into a power, as from his well planned system of intrigue and 
partisanship. Nizamulmulk, had rightly realized that political 
power was achieved and survival ensured by buttressing his 
own authority by a powerful faction. He built up an impregnable 
rampart of officers and nobles drawn from his own progeny and 
faithful relatives. By the same logic, it was on the unques-
tioned fiedality to their master, that the prestige and power 
of these nobles depended. Enemies, critics, refrectory 
1. Ibn-Athir, V. X., p. 70-71, Haft Aqleem . V. II, p. 197. 
and Athar-al-Wuzra. p. 210, c.f. E.G. Browne, V. II, 
p. 175-77. 
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subordinates and men of doubtful allegiance were either elimi-
nated or cleverly dissipated. 
The emergence of Turkan Khatun, the irreconcilable 
opponent of Nizamulmulk was thus not a co-incidence. She had 
been thrown up into prominence by the same forces as had 
brought Nizamulmulk to power. In a life and death struggle 
for securing the Saljuq throne for her own son, Mahmud, whom 
the Nizam opposed, she brought into her own orbit of influence 
a rival aspirant for ministership, Taj-ul-Mulk Abul Ghaniam 
2 
Marzban bin Feroz Khusro was inferior to none in resource-
fulness, administrative acximen, wisdom, learning, pedigree 
and above all in the skill for hatching conspiracies. With 
Turkan Khatun at his back, he left no stone unturned to bring 
about the Nizam's downfall. As it was, all the opposing forces 
ultimately combined to see the colossus fall to the dagger of 
an assain. Sure enough, Turkan and Taj-al-Mulk had played no 
small role in the deed than Malik Shah himself. 
1. The cases of putting out the eyes of Ibn-Bahman Yar, 
Abu-al-Muhasin and killing Malik Shah's court Jester, 
Jafarak may be recalled. 
2. Tajalmulk Abul Ghanaim, came from a vizier's family 
in Fars through the patronage of the slave general 
Saftegin, central figure of opposition against 
Nizamulmulk in the court and secretary to Turkan Khatun 
' and tutor of Sultan's male children. 
3. Ibn-al-Athir, V. X, p. 70-71. 
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This, in a nutshell, provides the background to the 
political philosophy of Nizamulmulk. Inspite of the fact 
that the contemporary historical sources fail to give really 
intimate account of the complicated politics of the Saljuq 
court, or any wholesome information with regard to its 
administrative structure, or the achievements on which 
Nizamulmulk's reputation rested. It is easy to identify his 
political ideas as eloquent commentories on the subterraineous 
forces that governed the rise and fall of the dynasties and 
empires. In an atmosphere charged with perfidy, treachery, 
selfishness, where virtue waited upon factional power and 
right was measured by manipulative skill, all glory, all 
power remained inherently ephemeral and survival was an art. 
Nizamulmulk's career and the view of his writings reveal him 
as .a sincere well wisher of the Saljuq dynasty. He seems to 
know the good from bad. His discussions in the Siyasat Nama 
viberate with idealism and sense of justice : justice to people 
to one's own profession, to the sovereign and to oneself. But 
the painful imperative of having to exist and justify oneself 
1. Siyasat Nama, pp. 
IM 
in a circvunstance where every component of state authority 
precariously hanged in a state of equilibrium by complex 
gravitational forces working in opposite directions, makes 
the means directly subservient to the ends. Elimination of 
hostile elements by murder or bribe or by simple rebuff is no 
sin, should they be necessary to satisfy the demands of justice. 
Unlike Mawardi, Nizamulmulk's task was not the inter-
pretation of Islamic law. He interprets an existing situation. 
Like al-Mawardi, he offers no structural alternatives of 
state. He is concerned with subtler aspects of relationship 
amongst the Various characters enacting a peculiar situation 
wherein centripetal forces appear to maintain the existence 
of the state by tension. His recommendations are in the nature 
of worldly wisdom, A king is like a wealthy man surrounded 
by claimants having conflicting ambitions and as such must 
keep his eyes open and mind alert to the dangers inherent 
to the crowned heads. The vizier is either a friend or a foe, 
A good administrator discriminates between man and man and 
deals with them likewise. Underlying the concept of a 'truely' 
Islamic state, the Caliphate is assumed to be in many senses 
the embodiment of the political aspirations of muslim corporate 
life. In many sense, however, it highlighted fatal deviations 
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from the original concept envisaged in the teachings of the 
Prophet. The way Islam's power had expanded had naturally 
resulted in the corruption of its original democratic concepts. 
A large empire such as that of the Ummayyad's made the 
displacement of democratic idealism by personal authoritarian-
ism incumbent both structurally and functionally. The Turkish 
states arising from its disintegration, far from resuscitating 
the Islamic spirit, had made the state look all the more odious 
through adultration of institutions; and since return to the 
old democratic concept was clearly not feasible the knowled-
geable among the intelligentsia were inevitably set to recon-
ciling a historical fact to the fundamentals of Islamic 
policy. Unlike the ,theQr.iBS of the state propounded by the 
European philosophers, the theories of state remain alien to 
both, al-Mawardi and Nizamulmulk Tusi; instead their philosophy 
is by and large confined to the instructions in the political 
virtue applied to the existing framework of the state. 
It is in this specific context that the institution of 
vizarat finds a conspicuous place next in scope and importance 
to only that of sovereignty. Although, as referred to earlier, 
the term vizarat was quite in vague in the earliest stages of 
the Imamate, the vizarat of our philosophers' concept is 
what it later on developed under the impact of Iranian tradition. 
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As a supreme functional authority, as understood by the 
European equivalent of chancellor, controller!-general or 
prime minister, it came into being only as late as the time 
of second Abbasid Caliph al-Mansur (754-775 AD). It grew in 
importance subsequently as the power of the Caliph wanned; 
so much so that except for the title of sovereignty, the 
vizier virtually became synonimous with the ruler, of which 
the vizarat of Nizamulmulk provides the most characteristics 
example. 
It follows then, that many of the discussions relating 
to the attributes, functions, moral behaviour and responsibi-
lities addressed to the sovereign clearly appear equally 
applicable to the vizier as will be observed in the following 
chapter. 
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Whereas the concept of vlzarat occupies an important 
position in the political writings of at Mawardi and Nizamul-
mulk Tusi; their objecis were primarily those of providing a 
theoretical bases for their respective states namely the 
Caliphate (750-1258) and the state of the Saljuqs. This object 
inevitably brings into discussion such institutions of vital 
importance as sovereignty, administration, justice, economic 
institutions, subjects and the officials of the state. To 
jyiese subjects the elaboration of political ethics follows 
as necessary concommitant. In the background of their concepts 
of state should one, therefore, analyse their ideas about the 
ministeral office. 
The emergence of the minor dynasties was a matter of 
great significance in the history of Islam. It cut across 
the basic structure and philosophy of Islamic polity as 
conceived in the principles broadly laid down in the scrip-
tures and examplified by the pious caliphate. In Islam, 
soveignty is understood to lie in the Ummah. The Khalifa 
is an elected head that represents the will of the ummah 
which in turn eminates in the injunctions of the sharia. 
The Caliph is only the first among the equals. He derives his 
authority from the people for the benefit of the people and 
for the protection and promotion of religion. 
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Difficulties arising in the practice of these principles 
after the expansion of Islam beyond the borders of Arabia, 
the Caliphate underwent transformation from democracy to 
dynastic autocracy. Disintegration set in with the establish-
ment of the rival power of the Fatimids in Egypt and reached 
climax when the Buwayhids made the Caliph at Baghdad virtually 
subservient to their authority. The Buwayhids, the Ghaznavids 
and the great Saljuks were representatives of the absolutist 
monarchies of the eastern lands of the caliphate. They had 
usurped the power of the Caliph but had at the same time sought 
to legalise their existence by means of a formal investiture 
of sovereignty from the Caliph. 
The legal problems arising from this situation were by 
no means small. The Buwayhids and the Saljuks were de facto 
sovereigns, a position which the Caliph, unable to belie, 
sought to evade by insisting on their de jure subordination 
to his own authority. The Sultans, by no means unaware of 
their legal position, were not unwilling to respect the 
1. Early Saljuk Sultans also insisted on receiving diplomas 
from the Caliphs, partly to place themselves on label 
of other existing powers like Ghaznawids and 
Qarakhanids and solely to legalise their rule in 
accordance with traditional Islamic spirit. Malik Shah 
got recognition from the Caliph in order to consolidate 
his position against the other claiments. 
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Caliph's authority. But in actual fact they were independent 
sovereigns more powerful practically than the Caliph. 
This peculiar situation called for a justification of 
the de jure authority of the caliph on the one hand and the 
de facto power of the sultans on the other. The former was 
the task chosen by al-Mawardi (972-1059), the later was the 
work of Nizamulmulk (1017-1091). 
Al-Mawardi's purpose was primarily that of vindicating 
the supremacy of the Caliph over all temporal authority. Of 
necessity his approach is juridicial in character. The Imam 
or the Caliph is presented as the supreme power, the sovereign 
personality whose will acquires incontrovertible authority 
from the Islamic Law. (Al-Mawardi) makes a special issue of 
the usurping power of the Sultans calling them as Amirbil 
Istila , a position valid for governors appointed by the Caliph. 
It clearly implies that the power of the Sultan was derived 
from the imperial authority of the Caliph and conveniently 
sets aside the presumption of any other sovereign authority 
existing within the Caliphal state except by usurpation. 
Hence, the Sultans presumed to enjoy independence under the 
legal sanction from the Caliph. Al-Mawardi's state therefore. 
1. Al-Ahkam, Chapter 3, pp. 30-34. 
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is theoretically an Islamic state and the Caliph its legal 
sovereign resting on God's will. 
Knowing the hazards underlying the juridical approach, 
Nizamulmulk very cleverly avoids any reference to the Caliph. 
He treats the state as though it was the personal property 
of the sovereign and ventures to justify it by going to the 
origins of sovereign power. He considers human beings as basi-
cally selfish and undisciplined who rob and kill each other. 
God blesses them with a just king who suppresses evil, punishes 
the evil-doers, and brings out order from chaos. The sovereign 
creates a whole machinery of Government to assist him in the 
discharge of his responsibilities. For his actions he is 
responsible to God to whom alone he shall render his account 
on the day of judgement. 
This line of approach is at once hypothetical and 
historical. Hypothetical for the questionable assumption 
about human nature; historical, in so far as it is based on a 
shrewed analysis of politics of the ages through which the 
institution of monarchy i.e., the Sultanate had emerged. 
1. Siyasat Nama, pp. 2-3. 
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Thus Nizamulmulk's figure stands out in relief as the 
intellectual God-father of the more widely known western 
philosophers, Machiavelli and Hobbes. The corollaries Nizam-
ulmulk sought to draw from this novel argiiment in justifica-
tion of Malik Shah's position as a sovereign, Machiavelli 
had drawn for Ceasare Borgia in the 15th, and Hobbes for 
Charles II in the 17th century. 
Thus, when Nizamulmulk ascribes the rise of a king to 
the will of God who mercifully appoints him for saving the 
people from anarchy, disorder and bloodshed, he endows him 
with a divine right to sovereignty far more unassailable 
than that of Machiavelli and Hobbes. The king remains the 
fountain head of law, an absolute autocrat whom the subjects 
have no moral right to challenge, a position adopted by both 
Hobbes and Machiavelli. By placing God at the apex of the 
motivational force, the prime cause of social order, who 
appoints the sultan for saving the people from sin, Nizamul-
mulk creates a state far more powerful than the Leviathan 
of Hobbes, and a sovereign more absolute than the one arising 
from a social contract. The Sultan comes into existence not 
from an agreement of the people with an individual which, 
in the case of Hobbes, should make his power subject to the 
m 
right of popular resistance in the event of his failure to 
protect the agreeing party. He come into being from the divine 
will seeking to save the people from destruction at the hands 
of the covetous, nasty and unscrupulous neighbours. On the 
other hand, the sovereignty of the Sultan is never threatened 
by his failure. In all events the responsibility of the 
breakdown of law and order lies on the people themselvds. 
He remains an autocrat whom the subjects have no moral right 
to challenge. They are bound to him by the original obliga-
tion to obey, since dissent tends to tb*ow them back on the 
mercy of those who thrive by trading in disorder and bloodshed. 
Thus, the prime cause of society as also its antithesis is 
human sinfulness, or by the same logic, the subjects themselves. 
Sin and its punishment forms the keynote in the philosophy of 
Nizamulmulk; and he uses it with utmost convenience to save 
the king from all responsibility is( to the subjects. He is 
answerable only to God. Internal disorder and external aggre-
ssion feature as the alternatives to obedience much in the same 
way as we find in the Prince of Machiavelli and the Leviathan 
of Hobbes. 
Nizam was constrained to this position from a more acute 
though somewhat similar necessity that was faced by Hobbes 
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and Machiavelli. 
The Turks constituted the ruling race in the dynastic 
states of central Asia as also the dominant element both in 
the armies and administration. They had risen to political 
power from what was only a conglomeration of scattered tribes; 
and though they had adopted many of the institutions of the 
organised eastern politics under despotic monarchy, they had 
retained the vestiges of tribal democracies. Owing direct 
allegience to their immediate chiefs and through them to the 
hierarchy of ruling authorities, they still believed in parity 
with all. The sovereign was only the first among equals; and 
theoretically he was understood to share the conquorer's 
domains with the rank and file. This notion was the keynote 
in the relationship of the people with the state. In high 
politics it resulted in the regementation of political influ-
ences exerted by his nobles, all contending for power and 
supremacy. 
Nizam's concept of sovereignty resting as it does, on 
Divine Will and necessitated by the need to militate the 
1. Hobbe's Levithan . pp. 11, 135, 472-557 and Machivelli, 
pp. 18, 31, 35, 44, 56, 57, 89, cf. Ebenstein, Great 
Political Thinkers, pp. 278-97, 357-83. 
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Turkish concept of equality is fundamental to his ideas 
about all the aspects of public administration. The vizier 
being the alter ego of the monarch, derives his authority 
from his sovereign and, representing him in all aspects emerges 
as the most powerful and the strongest single person. He is 
charged with the responsibility of protecting and perpetua-
ting the rule of the sovereign, from internal and external 
enemies. As suppresser of evil he is the monument of virtue, 
as protector of religion, he is punctiliously religious and 
God-fearing. Above all he is a man of unquestionable integrity. 
This concept of vizarat is evident from his work as well as 
writings. Nizamulmulk sought to establish his power as vizier 
by introducing drastic reforms in the military organisation 
and the.revenue department and carried out important public 
works to induce his popularity among the people. By changing 
the traditional composition of the military and by regularising 
the Iqta system he shettered the power of the officers and 
nobles and reduced them to subjection without affecting their 
efficiency. 
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Military commanders were given Iqta lands which were 
not hereditary. The military was divided into a number of 
regiments each composed of specified number of soldiers belong-
ing to hetrogenous races, tribes and regions, "so that like-
minded soldiers may not dominate." At the outset of his career 
he recommended to Malik Shah that the retiring soldiers be 
granted pension. He was right when he argued that living on 
state money would ensure their loyalty and prevent them 
from joining the ranks of enemies. Malik Shah refused and 
2 
twice faced the revolt of tribes. 
Nizamulmulk regularised the conferment of titles on 
3 
nobles and recommended check on lavity in this respect. He 
insisted on discriminative treatment by the sovereign of the 
nobles according to their ranks, tacitly to pamper their 
vanity and their sense of distinction and to create a psycho-
logical barrier amongst them. In the Siyasat Nama, he instructs 
1. Bundari's well known statement that Nizamulmulk intro-
duced the practice of granting Iqtas to the soldieries 
is evidently untrue; such grants were already in common 
practice under the Buwayhids. What Nizamulmulk probably 
did not to regularise those who had already possessed 
in order to avoid any disturbance in the lower strata of 
the military. 
2. There is no evidence of the introduction of pension 
system in the early phase of Malik Shah's rule. But it 
seems that later Nizamulmulk introduced it on his own, 
for we come across no evidences of disgenerented on the 
side of the enemy. 
3 . S iyasa t Nama, p . 185. 
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the Hajib that visitors should not be allowed presence 
before the king indiscriminately. Nobles should not be called 
frequently, for as he means to say, familiarity breeds 
contempt. Peasants and other tax-payers received his special 
attention. In a situation charged with intrigue and malice, 
the support of the commoners was extremely valuable. To 
insure this he ordered administrators to choose tax-collectors 
with special care, and for steps to be taken in order to 
prevent oppressive methods in the collection of taxes. "Farmers 
should not be pressed hard", he writes, "for this would ruin 
2 
them and the state as well." Further, "the Ghulaman (state 
servants) should not be sent without written deeds especially 
in cases of the realisation of revenue, because they can 
misuse their power and position and can realise accessive 
dues." 
Strong monarchy, especially when it stood open to challenge 
by traditional concept of equal right, demanded that the king 
should always be fullyaware of the attitudes of the peoples, 
the goings-on in public life, the activities of the nobles, 
officials and the influencial persons in the city. 
1. S iyasa t Nama, p . 147. 
2 . S iyasa t Nama, p . 22. 
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To realise this Nizamulmulk returns in his book to 
this theme again and again, viz. "a virtuous vizier brings 
glory to the name of the king." Conversely when the vizier 
lacks in virtue, such disorder is created in the state as may 
have no end and the monarch Is overtaken by worry and grief 
and the empire is without tranquility." He suggests that the 
king should keep enquiring his confidants in secret about the 
manner of the vizier's functioning, for with him the good 
2 
and bad of the state is bound. His bearing and his character 
inevitably affects the subjects, since the subjects are like 
3 
a herd and vizier their protector. Darius lost to Alexander 
because the former's vizier had secretly joined hands with 
the latter and when Darius was killed, Alexander remarked, 
"negligence on the part of the king and dishonesty of the vizier 
4 
carried him away." 
Nizam's concept of virtue is however not mere philoso-
phical abstraction. It includes certain qualities which are 
1. Siyasat Nama, p. 23. 
2. Ibid., 
3. Siyasat Nama, p. 25. 
4. Siyasat Nama, p. 34. 
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of immediate practical importance for the vizier as the 
high functionary of the state. Virtue includes right belief, 
kind-heartedness, goodness of habits, religious piety, 
5 
knowledgeability, generosity and faithfullness to the monarch. 
The belief in high birth was the hallmark of Persian 
culture and is not a fad with Nizamulmulk. In most of the 
courts of the Turkish dynasties viziers belonged to Persian 
extraction, and Iran, being an ancient seat of culture, had 
given birth to most of the men of letters, who rose to the 
ranks of nobility. In contrast to this the Turks, despite 
having acquired much from Iranians whom they emulated, had 
not as yet developed a cognisible background of civility. 
Their heathen past was still in close proximity to their 
present. The few families that had risen above their original 
identity through one or two generations could hardly be 
expected to add to their ability as administrators. The virtues 
so punctiliously set out by Nizamulmulk for a qualified vizier 
and his insistence on high birth are thus indirectly a justi-
fication of his own existence in the Turkish government and an 
1. Siyasat Nama, p. 218. 
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appreciation of the existing situation. It is to be understood 
as a subjective proposition of practically no universal value 
and not as a condition of any doctrinal significance, yet 
the virtues specified as part of the qualifications of a 
good vizier are not mere altruisms with Nizamulmulk. These 
are principles of immense political importance. These qualities 
were natural to the high born. For this reason Nizamulmulk 
prefers the sons of viziers as more suitable for the office 
of vizarat than others, just like it behaves the sons of 
monarchs to become monarchs. 
His political opponents objected to the incurring of 
this enormous expenditure on the propogation of his faith. 
They precipitated frequent quarrels which gave room for the 
vizier to put his foot down on every matter. Students gradua-
ting from these schools were appointed to the higher and lower 
offices in the administration and their presence gave additional 
2 
strength to his position. Thus to Nizamulmulk right belief 
was plainly nothing else than belief in the orthodox faiths. 
1. S iyasa t Nama. pp . 217-19. 
2. Rawandi, Rahat-al-Sudur. V. 2, 156, cf. SOAS' Bulletin, 
1959. 
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:Religious piety is an important virtue; and for a 
muslim it implies strict adherence to Islamic law. It is 
questionable, however, as to how the execution of Islamic 
principles was possible in an autocratic state. Such a state 
must necessarily employ Machiavellian principles in order to 
justify its existence and to maintain firm hold on the state. 
Especially in a situation where other political forces are 
pressing hard it becomes difficult to practise complete piety. 
Nevertheless, as it was a Muslim state the Sultan, the vizier 
and other administrative officials were required to be pious 
to practise religion in its true spirutual sense. The adminis-
tration must essentially be run in accordance with the basic 
tenets of Islam and its law, the sharia must be the guide in 
the matters of administration and justice. Here again the 
emphasis on religious piety is suggestive of the fact that 
other existing Islamic sects were devoted of this virtue. The 
other reason may be political motivation. The other reasons 
The neighbouring Fatmid State of Egypt also propogated the 
inculcation of this virtue and considered themselves as divinely 
ordained people being most pious 'in the matter of religion. 
They claimed themselves to be the descendants of Fatima, the 
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daughter of Prophet Muhammad. It was inde&pensible then for 
the Saljuqs to practise religious piety, for, they claimed 
themselves to be the champions of Sunni faith. Yet, another 
fact for its being indispensible was that every dynasty which 
emerged on political scene sustained the claim of being the 
champion of the sunni cause and declared the extinguished 
dynasty as irreligious or corrupt. The Samanids ousted the 
Saffarids on this basis and in turn the Ghaznawids did the 
same with them. The Saljuqs who also overpowered the 
Ghaznavids on the same old pretext could not retain power 
without adherence to religious piety. 
In Islam wine is forbidden; yet Nizamulmulk recommends 
wine for kings, though by implication. This recommendation 
makes religious piety a shallow virtue, which otherwise is 
essential even for kings. 
Vizier is an important organ of the autocratic govern-
ment and the essential function of the government i^ to look 
after the welfare of the people. It is for this reason that 
almost every important political thinker has rejected all 
forms of tyrranical governments. Nizamulmulk also aims at 
l.Siyasat Nama, pp. 23, 34, 35. 
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establishing a welfare government which would undoubtedly 
benefit the people; but not by sacrificing the interest of 
the state. According to the traditional semetic concepts, 
the king and the state have precedance over the subjects. The 
latter belong to the former; but not conversely so. The king 
is the repositry of sovereignty and the subjects have no 
right to defy his authority. The interest of the state, 
therefore, is prior to the personal or collective considera-
tions. The position that Nizamulmulk has taken in this respect 
is therefore, in effect, little more than the reiteration of 
the rule already in vogue in the islamic States. 
Nizamulmulk like his predecessors safeguards the interest 
of the state yet he recommends the qualities of kind heartedness 
and generosity as essential for a vizier, but the connotation 
of the term is not as wide as commonly accepted. Kind hearted-
ness is not synonsonous with useless and vain piety. It only 
means benevolent attitude towards the people when necessary 
At the time of draught, for example, when the crops are damaged 
the farmers must be exempted from the payment of revenue. They 
should not be pressed to pay unless they are, in fact, in such 
1. Siyasat Nama, Chapt. I and Chapt. 4. 
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a position. Under the burden of taxes they must not be compelled 
to sell their cattle, for, they are their means and instru-
ments. The ruin of the farmers would mean the ruin of the 
state. Nizamulmulk instructs it to be strictly against the 
use of coercive methods for realising taxes from the people. 
It is in the -interest of the state that it must provide 
livelihood to everyone. Absence of adequate means of livlihood 
brings turmoil. He recommends that more than one job should 
not be entrusted to one man and coversely more than one man 
should not be employed for one job. This rule would provide 
emplo3mient to many and would create efficiency of the state 
services; for, the person employed for a single job would 
2 
solely be responsible for its completion. 
Keeping in view the historical background of revolts and 
rebellions, Nizamulmulk recommends that the vizier must 
acquaint himself with the affairs of the state. He must have 
the knowledge about the activities of the nobles, feudel 
lords )(Muqtiyan) and other government officials such as 
Mutasarrif and Amil etc. He must also be informed about the 
1 . S i y a s a t Nama, p . 2 2 . 
2 . I b i d . , p p . 1 9 8 , 199 , 2 0 9 - 2 1 2 . 
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ability and functioning of each and every qazi. One who is 
inefficient should immediately be removed from his post. 
Balance of power in the recruitment of army is a point of 
2 
unanimous agreement in Al-Mawardi and Nizamulmulk. During 
peace time Vizier should be strict and in war time, he 
should be polite. Machievalli has also advised the prince to 
make the best use of them and a balance of power between 
mercenery and regular troops should at any cost be maintained 
3 
and it is advisable for every wise prince. 
The importance of the post of Qazi lay in the fact that 
the incumbent dispensed justice in the.name of the king who 
derived this authority from the God Almighty. The qa.zi was 
the preserver of the life and the property of muslim ummah. 
The vizier must be fully aware that they protected the 
people and dispensed justice as they should. Nizamulmulk also 
suggests the methods for procuring correct information about 
the different classes of nobles and officials. He advises the 
king to appoint the spies and informers to keep vigilence 
over nobles, to study the conditions of the subjects and to 
1. Ibid.. pp. 22, 35-47, 53-54, 74, 75, 108, 147. 
2. Siyasat Nama, Chapter 20. 
3. Machievalli, The Prince, p. 55. 
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watch all kinds of activities going on, at the frontiers. 
He supports all other measures which were being practised 
earlier to check and watch various departments and particularly 
mentions the measure of appointing spies, for, Alp-Arsalan 
believed in no such institution. In brief, the government 
must fully be aware of all affairs that may affect the func-
tioning of the state. 
In order to justify the co-existence of the virtual head, 
i.e., the Caliph and his partner in sovereignty i.e., the 
tutalar head, the Buwahids, al-Mawardi classifies the Amarat 
into two categories i.e., the Amarat bil Istikfa (delegated 
Amarat ) and Amarat bil Istila (Amarat by seizure). He 
speaks of the Iqtas as being of two kinds, Iqta-1-Istiqlal 
(land with fiscal rights only) and Iqta-i-Tamlik (land with 
proprietory rights). The former was held by an Amir with 
delegated authority and the latter was occupied by Amir bil 
2 
Istila. Contrary to it incidentally, Nizamulmulk did not 
accept any existence of Iqta-i-Tamlik, for such a concept 
envisaged the existence of a state within a state. Muslim 
political thinkers like al-Farabi and al-Mawardi emphasize that 
1. Siyasat Nama. Chapters 6, 9, 12, 13, 19. 
2. Abonaward, Al-ahkam-al-Sultania, Chapter 3. 
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Caliph is viceregent of God on earth. Asserting the same fact 
Acquinas speaks of monarchy as the best form of government, 
describes its virtues and discusses the safeguards against 
its degeneracy into tyranny, the rewards of rulership and the 
true aim of Government etc. Thus, according to both al-
Mawardi and Nizamulmulk Tusi rulership is indivisible. Like 
al-Farabi, al-Mawardi, Nizamulmulk and Ibn Outeba, Thomas 
Acquinas also stresses on the point that there are few born 
to rule and others to be ruled. The qualities that these 
scholars prescribe are also unanimous. While Machiavelli 
maintains that those who rise from private citizens to be 
princes merely by fortune or such who are granted state either 
by money or by favour of ruler in order to secure glory or to 
maintain his power or secure the throne by bribing army can 
last till the ruler is in power who had favoured him, is harm-
2 
ful to the estability of ruler and such prince or power. 
Al-Mawardi like a grammarian conducted a study of vizarat 
institution on lexicological grounds and limited himself to 
1. W. Ebenstein - Great Political Thinkers, pp. 209-228. 
2. Machiavelli, The Prince, p. 23. 
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some of the verses of the holy Quran (20, 28, - 32, 30, 33, 
34). The word 'vizier' is said to be derived either from 
vazr, avazr or vizr (burden, the back-bone or place of 
refuge). According to al-Mawardi the institution originated 
in Arabia. Although in a preinstinctive form it existed in 
Abysinya, Byzentenian during the life time of the Prophet, 
the Arabs were familiar with this institution. Prophet 
Mohammad called Abu Bakr as his vizier. Nizamulmulk does not 
enter into such discussions. His study is on the basis of 
institutional structure only. To him, the institution existed 
2 
long before the Prophet. Like Plato he thinks that the 
minister is the trustees a shepherd while state is the trust 
and peoples are the flock. 
Political consideration as intimately in al-Maward's 
concept of vizarat and in that of Nizamulmulk is the same. 
But the approach radically differs. He makes a theoretical 
distinction between two types of vizarat, viz., Vizarat-i-
3 
Tafwiz and vizarat-i-Taufiz. The viziers prior to the Turkish 
1. Al-ahkam, p. 22, Ada,b-al-Vazir, p. 9. 
2.<[ S i y a s a t Nama, p p . 218-220 
3. Al-Mawardi places vizier-i-tafwiz equivalent to the 
caliph for all practical purposes. In fact, he maintains 
the continuity with the past conception of historians 
like Tabri, Masoodi and Baladhuri who make special 
reference to those who held both military and executive 
authority like the Barmakids. The vizier-i-taufiz of 
al-Mawardi means the master of nothing but pen only. 
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domination may be said to belong to the office of the 
vizarat-i-Tafviz and the latter viziers, who were actually 
less effective and little more powerful than ministers with 
special portfolios. Nizamulmulk recommends some limitations 
on the viziers yet he believes in no categorization in general 
and vizarat-e-Taufiz in particular. 
The position of al-Mahallabi, the Hanbalid vizier of 
Muti'Billah Abu-al-Qasim al-Fazal bin Muqtadi and al-Tai bi= 
Amr Allah (334-381 A.H.) Ali bin al-Hussain and Fakhr al-
Daulah the ministers of al-Qasim were those whose rise and fall 
was in the mind of al-Mawardi while compiling his treatises on 
administrative craft. These viziers were subservient to the 
will of the Buwayhids in all matters of policy and the mode of 
their execution. They did not act as Caliph's alter ego but 
they were placed as the mediators between the army and the 
ruler, between the officials and the rulers between subjects 
and the sovereign. He served orders of appointment of important 
officers, give legal sanction to the co-existence of Buwahid 
Amirs and an Abbasid's vizier al-Mawardi considers their 
appointment as legitimate and confirms the fact that two great 
1. Siyasat Nama, pp. 29, 30, 35, 36. 
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powers cannot exist simultaneously unless a clear division 
of powers and functions is made between the two authorities. 
In this case, however, the state governed by a dictatorial 
regime would suffer a clash of power or the military authority 
would exercise a superior hand. Realising the nominal character 
of the vizier in this state of affairs. Al-Mawardi recommends 
the qualities of the person to be appointed on this post. 
Even a zimmi may be appointed to such an office. Other 
qualities, however, are those which cannot be excluded in the 
case of vizier-e-Taufiz. 
Both al-Mawardi and Nizamulmulk are unanimous in speci-
fying faithfullness to the monarch as one the prime virtues 
of the vizier; but he does not ignore monarch's duties to his 
vizier. Unlike al-Mawardi, Nizamulmulk speaks of no such 
possibility which may turn a king to hostality towards the 
vizier. 
Al-Mawardi on the other hand includes the monarch in the 
list of the vizier's enemies whom the latter exercises excessive 
powers. As a result of this hostality, the authority of the 
1. Adab-al-Vazir, pp. 25-27. 
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vizier is undermined vis-a-vis and in relation to the subordi-
nate staff never equals. 
Al-Mawardi, seems to recommend that the vizier should 
resign as soon as he fails to maintain trenquality. And for 
that reason he justifies the use of power if necessiated in 
order to deal with anti-social elements in the days of 
disturbance. 
As the chief, Qazi of Baghdad, Mawardi should have given 
more importance to the state of justice in the Abbasid state. 
He seems overcautious in his emphasis on the administration of 
justice when he says that the people need nothing but justice. 
Of course, his concept of justice rests on a more comprehensive, 
philosophical definition of justice than the mere judicial 
form of its dispensation, yet in this specific sense he is 
particular enough to elaborate further. Disturbance, acco-ding 
to him, may be caused even by the actions and politics of the 
monarch, corrupt administration, unworthy staff and failure 
in supervision may also create disorder and chaos among the 
people. For this vizier should be cautious. He should improve 
1. Adab-al-Vazir, pp. 3, 13. 
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the means of livelihood, protect people against injustice and 
keep a vigilant eye over the aggressive tendancies of neigh-
bouring states. He should check economic offences as well. In 
the matters of taxation the vizier should avoid over-estima-
tion. The funds of the state should be allocated equitably 
lest feelings of injustice should be created among those 
deprived. 
It is worth recalling that the sovereign of Nizamulmulk's 
conception is divinely ordained and as such he portakes no 
blames for any wrong or injustice done to the people. The 
responsibility devolves on the vizier. On the other hand 
al-Mawardi, while giving divine status to the Imam considers 
him to be wholly responsible for his own actions. 
Al-Mawardi, believes in mutual understanding between 
the vizier and the Caliph in matters of executive power. The 
condition is slightly different in the case of vizier-i-tafwiz. 
So long as the Imam acts in confirmity with rules and regula-
tions the vizier's position is strong and the Caliph has no 
right to revoke his orders. Yet he would advise that the 
1. Al-Ahkam, pp. 24, 26. 
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vizier should not Insist on his own policies or plans and 
actions if the Caliph disagrees. For the Caliph is the ruler. 
If the actions of the Imam go wrong the responsibility is 
entirely on the vizier. Contrarily, the king of Nizamulmulk 
is completely independent for his actions but the responsibi-
lity of his actions devolves not on himself but on the vizier. 
According to al-Mawardi, as head of the army, the vizier 
should have the qualities of bravery, zeal, courage, strong 
will, impressiveness and effection. He can himself appoint his 
deputies to lead the army in the campaigns. Both al-Mawardi 
and Nizamulmulk believe that the salaries of the soldiers 
must not be delayed. The military personnel should be given 
immediate audiance. In Nizam's view all noble hence must be 
given this privilege. 
Mawardi, is of the opinion that the applicant for the 
post of vizarat is required to fulfil all conditions except 
pedigree, because it is essential for the Ipiam only i.e., 
he should be from amongst the Quraish. Nizamulmulk considers 
it to be one of the essential conditions of the vizier, 
probably because he intends to make this post heridatory in 
1. Al-ahkam, p. 22. 
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his family for which vizarat in hereddatory succession like 
the kingship for the kings, becomes primary virtue. Mawardi 
believes in his educational qualifications. In the light of 
Mawardi's recommendations appointment for the post of vizarat 
is more difficult than acquiring a multi power post like the 
Caliphate. He not only wanted him to fulfil all the conditions 
which an Imam should have but adds more regulations for the 
candidate. Religious piety, knowledgability physical fitness, 
intelligence, statesmanship, courage should be common in the 
vizier and the Imam. Nizamulmulk disapproves none of them 
but tacitly implies. Religious piety in the vizier indicates 
the same circumstances as had later developed in the time of 
the Saljuqs. To al-Mawardi religious piety was not essential 
only because of Carmathian propaganda or Fatimid prominance but 
for the reasons that Abu Kalidar had embraced the Isriiailite 
2 
faith. Shite domination on the political landscape and their 
tutelage posed for al-Mawardi the problem of keeping intact the 
very fabric of sunni faith and Shariat, hence to 'assume' 
1. Siyasat Nama, pp. 217-19. 
2. The Abbasid Caliph was living on the licence of Abu 
Kalijar than the Buwafcyd ruler of Iraq and its adjoining 
territories. 
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the virtue if one had it not. Probably none of the Abbasid 
viziers had ever possessed religious piety to that extent, 
and therefore, hastened the ruin of the Abbasid power. 
Military penetration into the root of the administration 
led al-Mawardi to recommend courage, statesmanship, shrewdness 
and so on as the essential virtues for the vizier. During 
the time of Turkish domination the Caliph and the vizier 
lived as long as they could please the Turkish army and its 
officers. The same fear existed under Buwahyd and Saljuq 
Tutelage as well. None of the viziers that is Muhallabi and 
Hussain bin Ali and Fakhral Daulah who held this office could 
exercise effective authority on the administration even over 
the nominee of the Malik-al-Rahim, al-Bassassiri, or Amid 
al-Baghdad of Saljuqs, Hajjaj bin Jaffar. The Imam al-Qaim 
failed to suppress Bassassiri's rebellion in which he was made 
prisoner in 1057-58 A.D. 
Knowledgability covers a wide conception of vizier's 
virtues. He should acquire knowledge of the nature and psycho-
logy of the subjects. It would be helpful for his success in 
the implimentation of king's order. 
1. Adab-al-Vazier, pp. 11-12. 
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For instance worldly men (ahl-al-dunlya) expect monetary 
support. Farmers and artisans (li-zarati va-al-Imarati) demand 
justice and labourers (al-Mihan) gratitude. None of these 
should become hurdles or means of economic exploitation to 
achieve any of the vizier's goals. Knowledge of the friends 
of the king and their psychology of enemies of the state, 
vizier's own friends and foes and their attitude and of 
seditious elements, internal or external are the primary 
elements of the knowledgability in Mawardi's writings. 
Sources of income, items of expenditure increment in state 
treasury, causes of the fall in the state finances and possible 
means to check inflation or deflation must be evident to the 
. . 2 
vizier. 
The person or a group who at any time may be hostile 
to the existance and survival of the vizier be eliminated for 
3 
he may become the cause of downfall of the vizier. Thus, he 
clearly recommends that a vizier should have some talents for 
hatching consparacies without which he cannot survive in his 
1. Ibid.. pp. 13-18. 
2. Ibid., pp. 19-23. 
3. Ibid.. pp. 35-38. 
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power. Court politics probably had compelled to recommend 
this virtue for the vizier in his practical life. The vizier 
al-Musailimah was contemporary to al-Mawardi whose rise and' 
fall was clearly hatreched by the later. The humiliation and 
the manner in which he was killed had certainly influenced 
al-Mawardi's approach. Thus whosoever failed in hatching 
conspiracy, against such persons or groups was either put in 
jail or treacherously murdered. He recommends that vizier 
should prepare a clique of his friends which would help him 
in the days of his trouble. 
Excess of anger or affection could influence decisions, 
keeping of words, and implementing of threats are also of 
practical importance. A promise, if it had ever been made, 
becomes the right of others but as threat to its maker; and 
it should be avoided, or if made, it must be fulfilled unless 
a suitable e-cuse may be advanced for its nonfulfilment. All 
these recommendations would help him in his practical life. 
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While speaking of the institution of Vizarat in Islam, 
a distinction must necessarily be made between the vizarat 
as it existed under the pious caliphs and the vizarat 
which emerged under the influence of the monarchies of Central 
Asia. The former is a function, the latter denotes an office. 
The Prophet used to assign various functions of executive 
nature to his companions depending on their respective abili-
ties. Abu Bakar acted as chief adviser, Umar was consulted in 
the affairs of war and Ali was generally entrusted with the 
'alam' in the battle fields. Bilal often looked after the 
finances. Abu Bakar has been called the Prophet's Vizir by 
the historians and was so regarded by Arabs. These companions 
held no official designation and were expected to conform in 
their functioning with the shariat as also to the practices 
of Arab tribal democracy. 
The latter concept of vizarat inevitably embibed the 
prestige of the supreme executive of the state from the tradi-
tion existing in the conquered territories of Iraq and Ajam. 
It grew from the political necessity of controlling the vast 
Caliphal domains under the Umayyads and the Abbasids and o 
achieved maturity under the powerful rules of the minor 
dynasties. 
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The times when Al-Mawardi and Nizamulmulk Tusi wrote, 
represent the phase of the decline and disintegration of 
caliphal power and the rise of Turkish states at its expense. 
The Caliph had been reduced to the unenviable position of 
complete subservience to the Buwayhid faction. Theoretically 
the Caliph was still the supreme head and controller of the 
state; but virtually the Buwayhids ruled. The emergence of 
powerful Turkish states converted muslim polity into despotic 
monarchy wherein the king was all powerful and subject to the 
dictates of shariat to such extent as the exigencies of the 
state or the natural propensities of the monarch permitted. 
The Caliph was well aware of his position which was made pre-
carious by the de facto sovereignty of the Buwayhids and the 
de facto authority of the Sultans within their states insisted 
on eliciting allegience. On the other hand, the Buwayhids and 
the Sultans who justified their power through investitures 
from the Caliph maintained the appearance of legality. Thus 
the de facto and de jure nature of sovereignty of the 
Sultans and the Caliph had become the main objects of philoso-
phical debate among the scholars and the political theorists 
of the period. The concept of vizarat was bound to be subject 
to clarification of a universal concept of sovereignty. The 
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understanding of these concepts was, therefore, crucial to 
the exposition of the institution of vizarat by Mawardi and 
Nizamulmulk. Mawardi conceives of the Imam or the Caliph 
as the supreme head of the state who derives his authority 
from the Islamic law. As representative of God on earth and 
successor to the pious Caliphs, he embibes unquestioned 
authority over the subjects. In other words he is the ruler 
of the Islamic state by Divine Right. Any violation of his 
legal authority is usurpation and illegal. All powers exercised 
by the executives of the state are thus delegated and not 
inherent. The sovereign of Nizamulmulk is also all powerful 
and rules by Divine Right. But he comes into being not by 
any provisions of the Islamic law but is created by historical 
necessity. Man is basically selfish, unscrupulous and sinful: 
selfish interest, sinful life and infighting induces anarchy, 
a condition of war of each against each. There is no one to 
provide them security or to maintain law and order. In these 
circumstances God sends upon them a just monarch, who reforms 
them, manages the affairs of the state, protects them from 
aggression; and when once again the people commit sin, God 
removes the king, anarchy prevails and so the cycle goes on. 
Such a sovereign is in no sense responsible to the people or 
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to any other authority. He is answerable only to God alone. 
Thus Nizamulmulk's sovereign is very much life of Leviathan 
of Hobbes, infact far more powerful. 
The two concepts of sovereignty, one representing the 
de jure position of the Imam and the other the de-facto 
authority of the Sultans , though similar, have very different 
implications when applied to the power structure of the state. 
From this, these authors form the characteristic features of 
vizarat. Thus Mawardi's vizier is the supreme executive 
authority whose powers are derived from the will of the sovereign: 
consequently a vizier is either the plain-potentiary of the 
Imam enjoying unquestioned authority over all subjects of 
deliberation, is responsible to know one vexcept the sovereign 
himself who alone formulates the policies for the vizier. 
This kind of vizarat is called by Mawardi is vizarat-i-tafwiz. 
When the powers of the vizier are restricted to the execution 
of administrative orders by the Imam, the vizier's deliberative 
functions are reduced to the nominal. This kind of vizarat 
is, what Mawardi calls as vizarat-i-Taufiz; A vizier or a 
noble acting independently without proper mandate from the 
Imam is usurper and is called Amir-bil-Istila. This obviously 
has reference to the Governors as well as the Sultans whose 
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authority he regarded as arbitrary and usurpation. Since, 
however, their de-facto authority is regularised by subsequent 
bestowal of the Imam's investiture. The usurpres (viz. the 
Buwayhids and the Saljuqs) are recognised as Amirs. 
Nizamulmulk' makes no such distinction. The vizier 
is represented as the alterego of the king; and as such 
embibes from him the supreme authority of monarch by Divine 
Right. As the most powerful single person after the king, he 
administers all the departments of the state without exception, 
formulates policies, negotiates treaties, controls the military 
declares war, maintains accounts of finance, governs the 
resources, appoints and dismisses officials. However, faithful-
ness to the king, welfare of the state, enforcement of justice, 
protection of the state and the maintenance of law and order 
are always the prime considerations of the vizier. 
In other words, Nizamulmulk's vizier is not only the 
supreme executive but also exercises the functions of legisla-
tive and the judiciary on behalf of the king. This position does 
not place him in opposition to the established law of the 
shariat. As follower of Islam, he is subject to the religious 
law and all his legislative deliberations conform to it. The 
same applies to his judicial powers. He is the highest appellate 
authority but next to the king. 
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As against this Mawardi's vizier-i-tafwiz is governed 
strictly by the ecclesiostical code. He creates no laws but 
enforces the law that exists in principle in the scriptures or 
codified by the accepted doctors of Islamic jurisprudance. 
Even the Imam has no say in this matter. Interpretation and 
enforcement of the law is the exclusive privilege of the 
Qazi Mawardi. In matters of finance the vizier can even over-
ride the will of the sovereign, should the latter be found to 
be deviating from the dictates of islamic injunctions. Thus 
Mawardi•s vizier appears to be more powerful than that of 
Nizamulmulk Tusi. In effect, however, he is inferior to the 
former in so far as he has little option beyond what is laid 
down in the code of sharia. 
The responsibilities as well as the powers of the 
vizier are both heavy and of hetrogenous character: this 
makes him susceptible to the temptation of becoming absolute 
and disloyal to the king. The love of specie and craving for 
power can make him a prey to factionalism and create in him the 
tendency towards oppression. It is imperative, therefore, that 
he is by nature and training virtuous. Virtue is the child of 
knowledge and religiosity. The vizier should himself be a 
learned man and good muslim. This element is common to both 
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Mawardi and Nizamulmulk. However, Nizam's concept of virtue 
is much more than mere philosophical obstraction as in Mawardi. 
It presupposes a pragmatic attitude that is expressed in his 
being kind hearted, pious and loyal to the monarch. Large 
heartedness gives him the moral courage, necessary to with-
stand intrigue and opposition. In times of scarcity he fore-
goes remittance of taxes by the poor. He forgives personal 
offence and constantly endeavours to bring prosperity to the 
people. Piety makes him God-fearing and loyalty to the king 
keeps the enemy in check. But, since virtue is a rare commodity 
having to do more with heredity than training, Nizamulmulk 
shows a special prejudice for high birth as one of chief 
qualifications of a vizier. 
He recommends that vizier should be selected from amongst 
princess and nobles of successively high parentage. High minded-
ness, generosity and knowledgibility come naturally to the 
high born. It is possible, however, that Nizamulmulk's 
emphasis on this aspect was motivated by the desire of justify-
ing his own existence as an Iranian in the Saljuq court. 
Such considerations are alien to Mawardi. In his opinion 
even a zimmi may be appointed to the high office of vizarate. 
This is the basic difference between him and Nizamulmulk on the 
question of human nature. A muslim is a muslim and a true 
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muslim cannot be but virtuous. This view obviously takes into 
consideration the Islamic democratic idealism. However, being 
virtuous by no means precludes the adoption of oppressive 
methods for the suppression of anti-social elements. The basic 
goodness of human nature does not imply the absence of evil or 
sin. Mawardi was the chief qazi. Having been concerned with 
dealing with crime and punishment, he lays special emphasis 
on the adoption of oppressive methods. Since maintenance of 
law and order is the responsibility of Imam, he considers him 
to be wholly responsible for breach of the people's peace. 
To sum up the concept of vizarat in Mawardi and Nizamul-
mulk represent two basically different political situations. 
For that reason, whereas their actual concepts confirm to the 
universal idea of powerful vizarat as characteristic to 
monarchies. They differ in their approach. Nizamulmulk 
presents a pragmatic point of view, while at Mawardi has 
approached the problem from a jurist's standpoint. 
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